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INTRODUCTION 


The growing interest in Vedanta, even 
among people outside the pale of Indian 
thought is, in a very large measure, due to 
its freedom from all narrowness. While it 
does not discard faith, whatever religion or 
philosophy may inculcate it, it rests ulti- 
mately on the light of Reason (Buddhz1), a fact 
which naturally appeals to all rationally in- 
clined minds, in every part of the world. 
This is the secret of its strength as well as 
its attraction. Further, its special value lies 
in the fact that it seeks the fruit of the 
knowledge of Truth in this life, not in any 
world to come after death. It is the effect of 
Vedantic knowledge on man’s life here 
below, that is of the highest consequence ta 
the Vedantist. The teachings therefore lay 
great emphasis on moral discipline as a 
sine qua non of even understanding Vedantic 
truths. 

Vedântasâra is one of the best known 
.epitomes (Prakarana Granthas) of the philo- 
sophy of the Upanishads, as taught by 
Sankaracharya, whose followers are said 
to number the largest in India. Of this 
treatise there have been published many 
good editions and careful translations into 
English, ‘besides other languages. Ballan- 
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tyne’s and Jacob’s English renderings are 
not now much in use. The latest is that of 
Prof. Hiriyanna of Mysore, a scholarly 
work. The object of the present under- 
taking is not to supersede such works, but 
only to place before the public some of the 
special features of the excellent commen- 
taries on it, which are not at present acces- 
sible to those that do not know Sanskrit. 
The great popularity of this treatise is 
indicated not only by the translations, but 
also by the number of commentaries written 
on it. Of these, Subodhini, Badlabodhini and 
Vidwanmanoranjani are well-known. All 
these three have been published with the text 
rendered into Bengali by Mr. Rajendranath 
Ghosh, to whose valuable introduction we 
owe much of the information given here 
regarding the author. The translation as 
given here was made some years ago and 
part of it appeared in the Prabuddha Bharata 
of 1927. | 

Subodhini was written by Nrisimhe 
Saraswati of Benares; Bdlabodhini by Apo 
Deva, the well-known authority on Purva 
Mimaémsa; and Vidwanmanoranjani by 
Rama Tirtha, the Guru of Madhusudana 
Saraswati and the disciple of Krishna Tirtha 
who wrote a commentary on Sankshepa 
Sdriraka. 

Sri Sadananda Yogindra Saraswati, or, 
as heis familiarly known, Sadananda, the 
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author, belongs to one of the ten distin- 
guished orders of Sannydsins (monks) of 
Sankara’s school: The ‘Saraswati’ order 
has the reputation of having produced some 
of the most eminent Vedantic scholars like 
Madhusudana Saraswati, author of Adwaita- 
siddhi, and Brahmananda Saraswati, author 
of Brahmanandiyam. Sadananda’s Guru 
was Advayananda Saraswati and his disciple 
Krishnananda Saraswati, whose disciple 
Nrisimha Saraswati was the author of the 
commentary, Subodhint, which is said to 
have been written in the Saka year 1510, or 
1588 A.D. Sadananda must have therefore 
lived prior to this date. And the latest 
author whom he refers to in his Veddnta- 
sâra being Vidyaranya, who died in 1386 
A.D., Sadananda must have lived somewhere 
about the middle of the r5th century. 
Veddntasdra or the essence of Vedanta, 
is but an introduction to standard works 
such as those of Gaudapada, Sankara, Pad- 
mapada, Hastamalaka, Sureswaracharya, 
Sarvajnatmamunl, Vachaspati Misra, Sri 
Harsha, Chitsukhacharya and Vidyaranya, 
to all of which the author has made refer- 
ences in his book. : 
Vedanta is presented in the Upanishads 
and by such authors as are mentioned above 
in various ways, so as to suit different levels 
of understanding and different tempera- 
mental attitudes among seekers of Truth. 
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This treatise adopts the orthodox method 
which has always appealed to the largest 
number. After explaining the kind of moral 
and mental discipline needed for the pursuit 
of the highest Truth, the work starts with 
the Sruti (Vedic) statement that the indivi- 
dual soul and Brahman are identical, as 
taught by the formula, ‘Thou art That.’ 
Our not being aware of this Truth is due to 
an innate ‘Nescience’ or ignorance, the 
nature of which is also explained. 

In the exposition of the doctrine of 
Avidyd (ignorance) its universal and indivi- 
dual aspects are dealt with. The world being 
its effect, an enquiry into the origin and 
nature of the world is made, wherein the 
question of the distinction between body and 
soul is dealt with at some length. Here the 
theories of other schools, such as Materia- 
lism, Atomism, Realism and Idealism as of 
the Buddhists, are criticised. The next point 
considered is the method of interpretation of 
the Vedic propositions such as ‘Thou art 
That’ and ‘I am Brahman’, which is indis- 
pensable for a correct understanding of the 
Sruti or scriptural revelations. But the 
most important feature of Vedanta consists 
in putting the knowledge of the Truth to 
the test in one’s own life. For this purpose 
Yogic practices are inculcated. ‘Then comes 
a description of Jivanmukti, that is, the life 
of the enlightened man on earth which is 
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characterised by absolute selflessness and the 
highest morality. 

Apart from the explanations given in 
the notes, of whatever may be found to be 
difficult of comprehension by the beginner, a 
few words may be said here with regard to 
‘Mayda’ or ‘Avidyd.’ Avidya or ignorance is 
generally mistaken for want or negation of 
knowledge and a passive attitude. But as it 
had been pointed out in this work, ignorance 
or ‘Nescience’ is a combination of a negative 
and a positive, a passive and an active, 
feature. The negative is that which hides 
the reality from us, and the positive is that 
which presents the manifold world. Mâyâå 
in the latter case is called Sakti (power). 
Maya and Avidyd are generally used 
synonymously, though Mâáâyâ is sometimes 
said to be the ignorance of Iswara, the 


creator of this world, and Avidyå to be the 
ignorance of Jiva or the individual soul. 


Avidyâ is also said to be a comprehensive 
term including Mâyâ in it. The latter is 
associated with its effect, the world of name 
and form. From this standpoint of ‘cause 
and effect’ Mayda is an undoubted fact of ex- 
perience, which makes us endlessly pursue 
the cause of phenomena, which cause we 
never attain. This is the most evident 
aspect of Mdyd. But the thirst for a ‘cause’ 
ceases when we attain the Truth or highest 
knowledge. The one aim of Vedanta, 
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therefore, is the eradication of Mayda or 
Avidya (ignorance). 

Another important point which should be 
borne in mind is that so long as the know- 
ledge of Brahman is sought with the help of 
Sruti (Revelation) and Yoga, a Guru or an 
enlightened teacher is an indispensable 
necessity. For, in the absence of confirma- 
tion by a knower of the Truth, we can never 
know whether our interpretation of the 
words of Sruti is correct, or whether the ex- 
periences we gain by Yogic practices have 
led us aright to the final goal. Hence we 
find that all those who approach the study 
of Vedanta in the orthodox way invariably 
invoke the help and the blessings of the 
Guru. 

This translation aims at being as literal 
as possible, even at the sacrifice at times of 
literary grace. The absence of exact equi- 
valents in English has unavoidably resulted 
in some imperfection. But the book is pub- 
lished with the hope that whenever doubts 
in respect of the translation arise the notes 
will help to remove them, and that the ori- 
ginal itself will also be of use to the reader 
in his attempt to get a general grasp of the 
system, the development of which will ever 
remain the glory of India and the pursuit 
of which will be the best means of bringing 
the greatest happiness to mankind. 
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seus AAAA NSAI MA, | 
SMCAMAASTATATAa SaaS tl 2 N 


1. Itake refuge in the Self’, the Indivis- 
ible, the Existence-Knowledge-Bliss Abso- 
lute, bevond the reach of words and thought, 
and the Substratum of all’, for the attainment 
of my cherished desire’. 


[1 Self—It means here the Highest Self or the Para- 
måtman. The word Atman is also used to denote the 
individual self or Jiva which in essence is identical with 
Brahman. 


2 Substratum of all—Comp. gaa vata gna sraa— 
‘That from Which have evolved all these beings” etc. 


(Taitt. Up. 3. 1.). 

3 Cherished desire—The summum bonum, or it may mean 
the fulfilment of the particular desire of the author, viz., 
the right expounding of the subject according to the 
scriptures. ] 


AIS SAGAS AAA: | 
TANNA Ara wet qaafa 2” 


2. Having worshipped the Guru who on 
account of his being free from the illusion of 
duality justifies’ the meaning of his name 
Advayananda, I undertake the task of ex- 
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pounding the essence of the Vedanta according 
to my light. 


[1 Justifies etc.—The name of the spiritual guide of the 
author is Advayananda which literally means the embodi- 
ment of unity and bliss. The Guru fully justified the name 
on account of his highest realisation. The word also signi- 
fies Brahman. Thus by this couplet the author salutes both 
Brahman and his Guru. ] 


aara armaani agan f 
mma TN R N 


3. Vedanta* is the evidence’ of the Upa- 
nishads, as well as the Shâriraka Sutras? and 
other books* that help in the correct expound- 
ing of its meaning. 


[1 Vedanta—lIt literally means the concluding portion of 
the Vedas. ‘The real meaning is the best or the philosophi- 
cal portion of the Vedas. 

2 Evidence—The Sanskrit word Pramédna literally means 
the instrument of Pramé or Knowledge. The Vedanta 
philosophy acknowledges the following six classes of 
evidence: (a)Pratyaksha (Direct Perception), (b) Anumdna 
(Inference), (c) Upamdna (Analogy), (d) Shabda (Scriptural 
statement), (e) Arth&patti (Presumption), (f) Anupalabdhi 
(Privation). The evidence furnished by the Upanishads 
falls under the Shabda Pramédna. 


8 Shdriraka Sutras—Literally the words signify the body 
of aphorisms by Badaradyana which rightly determine the 
nature of the ‘embodied Self.’ 


4 Other books—The commentaries on the Upanishads and 
the Gita etc.] 
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AS: AAPATHTNATY APTA: TT AJ: AAT- 
faz: a È NATRA: | 8 Il 


. On account of its? being a Prakarana 
treatise’ of the Vedanta, the Anubandhas’, 
preliminary questions of the latter serve its 
purpose as well. Therefore they need not be 
discussed separately. 

[1 Its—The Veddntas4ra. 

2 Prakarana treatıse—A book which being connected 
with a particular part of a scripture serves a special purpose 
of it. 

3 Anubandhas—See next para.] 


aa aqarat ama afanta 
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The preliminary questions of the 
Vedanta are the determination of the com- 
petency of the student, the subject-matter, its 
connection with the book and the necessity for 
its study. 


[Every Hindu Scripture deals with these four questions 
at the very outset. |} 


afani g aagana- 


6. The competent student? is an aspirant 
who, by’ studying in accordance with the 
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prescribed method? the Vedas and the 
Veddngas* (the books auxiliary to the Vedas), 
has obtained a general* comprehension of the 
entire Vedas, who, being absolved from all 
sins in this or in a previous birth’? by the 
avoidance of the actions known as Kdmya 
(rites performed with a view to attaining a 
desired object) and Nishiddha (those forbidden 
in the scriptures) and by the performance of 
actions called Nitya (daily obligatory rites) 
and Naimittika (obligatory on special occa- 
sions) as well as by penance and devotion, has 
become entirely pure in mind, and who has 
adopted the four Sddhanas or means to the 
attainment of spiritual knowledge. 


[1 Student—It is connected with ‘Praméaté,’ the last word 
of the text. By Pramdtd (aspirant) is meant the man who 
is infallible in scriptural or worldly conduct. 


2 Prescribed method—By practising Brahmacharya and 
other austerities of the student life. 

3 Vedingas—These are six in number :—(a) Shiksha (The 
science of proper articulation and pronunciation), (b) Kalpah 
(Rituals or ceremonies), (c) Vyadkaranam (Grammar), 
(d) Niruktam (Etymological explanation of difficult Vedic 
words), (e) Chhandas (The science of prosody), (f) Jyotisham 
(Astronomy). 

4 General etc.—Otherwise there will be no necessity for 
his ‘further study of the scriptures. 


5 Previous birth—This is an explanation of the cases of 
Vidura and other sages who, though not endowed with 
scriptural knowledge etc., were vet said to have attained 
the highest realisation. These sages were born with purity 
and other requisites of realisation as a result of, their having 
undergone the required discipline in a past life.] 
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amA — andarnar aAA i 9 tt 


The sacrifices such as Jyotishtoma* 
etc., which enable their performers to get the 
desired fruits such as living in heaven etc., 
are known as Kâmya Karma’. 


[1 Jyotishtoma etc.—Comp. the scriptural passage, 
qa quart ana — ‘With a view to go to heaven 
perform the Jyotishtoma sacrifice.” 
2 Kâmya Karma—Those ceremonies which are performed 
with a definite motive or desire. ] 


fafearfat—acarafrcaraanta man- 
ganda < N 


8. Actions such as the slaying of a 
Brahmin etc.*, which bring about undesired 
results as going to hell etc.”, are Nishiddha 
Karma or forbidden acts. 


[1 Slaying of a Brahmin etc.—Drinking and other vices 
are included. 

2Going to hell etc.—Additional punishments include 
worldly afflictions etc. ] 


facarfa_-—erntt cerarraraartter 
maaana etl. 


9. Daily rites, such as Sandhyd-vandana’ 
etc., the non-performance of which causes 
harm’ are called Nitya Karma. 


[1 Sandh$a-vandana etc.—The morning, noon and evening 
prayers of the three higher castes. 
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Pancha Mahéyajna or the five daily sacrifices of a house- 
holder are also included. 

2 Harm—According to the Vedantist the non-performiance 
of Sandhyd does not produce a new sin. The performance 
of Sandhy& only checks the propensity to new sin. But 
according to the Mimémsakas, the non-performance of 
Sandhya produces new sin. Therefore according to the 
Vedantist the performance of Sandhya is not obligatory on a 
man immersed in Samddhi. Sandhya means the invocation 
of God by the recital etc. of certain Vedic Mantras as well 
as the purification of mind. ] 


afafeanfa—qaararrgqaadti fa 
mAd n 0 N 


10. Jdteshtt’ sacrifices (which are per- 
formed subsequent to the birth of a son) etc. 
are called the Naimittika Karma’ or rites to 
be observed on special occasions. 





[1 Jateshti—Comp. Tait. Samh. 2. 2. 5. 3, gaT grewarure 
frala, gama | 

2 Naimittika Karma—The performance of these is obliga- 
tory for a householder. } 


srafararfa—araararearrereattet 
aame fA i 2 tt 


Tr. Rites, such as Chdndrdyana’ etc., 
which are instrumental in the expiation of 
sin, are Prdyashchittas or penances. 


[1 Chaéndrdvana etc.—Regarding the four varieties of these 
penances see Manu XI. 217-220. The Krichchhris and other 
austerities are also included. Comp. Manu XI. 212-216.] 
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Sq Tear fel — AT TSA aaa Tae 
snf anfceerferarrshtfs N 22 N 


12. Mental activities’ relating to the 
Saguna Brahman’—such as are described in 
the Shândilya Vidyâ? are Updsands or devo- 
tions. 

[1 Mental activities—As distinguished from real knowl- 
edge. The Upåsanâ is distinct from Jnânam or Knowledge 
as in the latter case all differences between the meditator 
and the object of meditation are obliterated. 

2 Saguna Brahman—Brahman with attributes such as 
power of creation etc. The word Saguna is used to make a 
distinction between mental activities g@gtqay and complete 
absorption in the Highest Self in which case all ideas of the 


object are entirely effaced. 

3 Shandilya Vidya—This is the famous chapter of the 
Chhandogya Upanishad beginning with qq wade aq —‘Al! 
this is verily Brahman etc.” (3. 14. 1). Dahara Vidyé etc. 
(Chh. Up. 8. 1) are also included. ] 


adc Radai afagie: a satraqueart 
a Räsna, “ameni Qaa sre 
fafafaafa ada” (g: 5: ger), ena: 
“agen mare gf” (AF 231208) TATEA 1123 


13. Of these, Nitya and other works’ 
mainly serve the purpose of purifying the 
mind; but? the Updsands chiefly aim at the 
concentration of the mind, as in such Sruti 
passages, ‘‘Brahmanas seek to know this Self 
by the study of the Vedas, by sacrifice*’’ 
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(Brih. Up. 4. 4. 22); as well as in such 
Smriti passages, ‘“They destroy sins by 
practising austerities’ (Manu 12. 104). 


(1 Other works—The Naimittika and Prayashchitta works 
are included. Comp. Smriti, faaifafaata patit aferra — 
“Destroying sins by the performance of the Nitya and the 
Naimittika works.” Comp. Gita 18. 45, &@œ @ aafaa: 
dfafe awa ac: ‘Devoted each to his own duty, man 
attains the highest perfection.” 

The following passage from the Naishkarmya-Siddhi 
(1. 52) shows how the performance of the Nitya Karma 
leads to the highest Knowledge. 

“The performance of the daily obligatory rites leads to 
the acquisition of virtue; this leads to the destruction of sin, 
which in turn results in the purification of the mind. This 
purification of the mind leads to the comprehension of the 
true nature of Samsara or relative existence ; from this results 
Vairdgyam (renunciation), which arouses a desire for libera- 
tion; from this desire results a search for its means; from 
it comes the renunciation of all actions; thence the practice 
of Yoga, which leads to an habitual tendency of the mind to 
settle in the Self, and this results in the knowledge of the 
meaning of such Sruti passages as ‘Thou art That,’ which 
destroys ignorance, thus leading to the establishment in 
one’s own Self.” 

2 But—The word distinguishes the Upåsanâ from works. 
The mind can practise concentration or understand the 
subtle meaning of the Shdstras only when it is purified by 
the performance of the Nitya and other works. It is the 
purified mind that can realise Brahman. 

3 Sacrifice—The concluding portion of the passage is “by 
gifts, by penance, and by fasting.’’] 


frififaaat: sman carded figeta- 
aaan, ‘Haat fagata: fret | Raat: 
(Hi 3: URE) aR: es tt 
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14. The secondary results of the Nitya’ 
and the Naimittika Karma and of the Updsanas 
are the attainment of the Pitriloka* and the 
Satyaloka respectively; as in the Sruti 
passages, ‘‘By sacrifice the world of the 
Fathers, by knowledge (Updsanda) the world of 
the Devas (is gained)’’ (Brih. Up. 1. 5. 16). 


[1 Nitya etc.—The Prdyashchitta rites or penances have 
been excluded as they do not produce any result after death. 
But in the cases of the Nitya and the Naimittika works addi- 
tional results, besides purification of heart, have been 
mentioned in the scriptures. 

2 Pitriloka—It belongs to the Bhuvarloka. See para. 104.] 


area fa—freatfreraca fader neh- 
froenn aaa i 8% It 


15. The means to the attainment of 
Knowledge are :—discrimination between 
things permanent and transient; renuncia- 
tion of the enjoyment of the fruits of actions 
in this world and hereafter; six treasures, 
such as control of the mind etc.; and the 
desire for freedom. 


ferea aa fired aeg aasa- 
fazna AIT il gÅ ti 
16. Discrimination between things per- 


manent and transient :—this consists of the 
discrimination that ‘Brahman alone is the 
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permanent’ Substance and that all things 
other than It are transient’.’ 


[Discrimination has been pointed out as the first Sadhana 
as without it renunciation is impossible. 

1 Permanent—Unlimited by time, space, etc. 

2 Transient—What is opposed to permanent. ] 


—— ee 


q ll lt et Gm 


Frere wet Fret fre kasnio 
IT: MRON 


17. The objects of enjoyment hereafter, 
such as immortality’ etc., being as transitory’ 
as the enjoyment of such earthly” objects as 
a garland of flowers, sandal paste and sex- 
pleasures, which are transitory, being results 
of action-—an utter* disregard for all of them 1s 
renunciation of the enjoyment of fruits of 
action in this world and hereafter. 


[1 Immortality—The word here means abode in heaven 
which is as impermanent as the mundane existence. When 
the merit that has earned it is exhausted, the soul returns 


w4 p g y 


to the earth for a- a new “birth. 


2 Transitory—Abode | in’ heaven is impermanent because it 


is the result of sacrifices etc. Comp. agatenn ara: daa 
vafa Waa aa yaf wate: aa ;—‘‘And as here on earth, what- 


ever Pi been acquired by exertion perishes, so beriehies 
whatever is acquired for the next world by sacrifices and 
other good actions performed on earth” (Chh. Up. 8. 1. 6). 
A thing which has an origin cannot be permenent. There- 


Geer eRe ag eee HO © ey, Qe 


fore dispassion should be practised for all things, even for 
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the highest that man may attain, the position of Brahma, 
which is also as impermanent as any earthly object. 


3 Earthly—What is related to the existing body. 


4 Utter—This is a particular tendency of the mind which 
dissuades the aspirant from such enjoyments. 


Renunciation has been enumerated as the second Sådhana 
as without it the practice of the third one is not possible. J 


sarge —xiazaractafataeat- 
SAATATATZTSNM: || 2S II 


18. Shama etc. comprise Shama or the 
restraining of the outgoing mental propensi- 
ties, Dama or the restraining of the external 
sense-organs, Uparati or the withdrawing of 
the Self, Titikshâ or forbearance, Samddhdna 
or self- settledness, and Shraddhé or faith. 


[Detailed explanations of these terms follow. The 
acquisition of these virtues is enjoined here, as without 
them the aspirant cannot feel eagerness for Freedom. ] 


sacar —sraniifzeafafianfasaeat 
na AAE: N RE tt 


19. Shama is the curbing’ of the mind 
from all objects except hearing’ etc. ° 


[1 Curbing etc.—Shama is that particular Vritti or func- 
tion of the mind which keeps it in check from the pursuit 
of worldly pleasures. 


2 Hearing etc.—Hearing of the scriptures, thinking of 
their meaning and meditating on it. See para. 182.] 
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an:—anifegarot agerfafenfaateat 
FAATA Il Ro Il 


20. Dama is the restraining of the exter- 
nal organs’ from all objects except that’. 


[1 External organs—These are of two kinds, viz., of 
action and of knowledge. The five acting organs are those 
of speaking, grasping, going, evacuating and generating. 
The five perceiving organs are those of hearing, touch, sight, 
taste and smell. Mind is called the inner-organ. Here 
the word Dama implies that particular function of the mind 
which turns away the external organs from such objects as 
are other than hearing etc. 

2 That—Hearing etc. See note ante.] 


faafaarnadst agafafeanfeter saang- 
qcfacra Aaa ator fafa RART: N? N 


21. Uparati is the cessation" of these 
external organs so restrained, from the pursuit 
of objects other than that’; or it may mean’ 
the abandonment* of the prescribed works* 
according’ to scriptural injunctions. 


[1 Cessation etc.—U parati is that function of the mind 
which keeps the restrained organs from drifting back to 
the objects of the senses. 

2 That—Hearing etc. See note 2 on para. 19. 

3 Or it may mean—As the word Uparati according to the 
first definition differs very little from Shama and Dama, the 
alternative definition is given to make the meaning precise. 

4 Abandonment—-According to this definition the word 
Uparati means Sannydsa or entering into thé fourth order. 
Like the practice of Shama etc., the aspirant must accept 
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the vow of monasticism as the essential Sddhana for the 
attainment of Knowledge. Comp. “By renunciation alone 
some attained immortality” (Mahanar. Up. 10. 5), “Purified 
through the practice of Sannydsa’”’ (Mund. Up. 3. 2. 6), 
‘He attains the supreme perfection by renunciation” (Gita, 
18, 49). So Srutis and Smritis support the view, and that 
reason supports it is quite obvious. 

5 Prescribed works—Such obligatory works as Sandhyé, 
Agnihotra sacrifice, etc. 

6 According to etc.—This is to warn against the abandon- 
ment of works through laziness or other tâmasik propensi- 
ties. | 


faferert— NAT II RR I 


22. Titikshâ is the endurance’ of heat 
and cold and other pairs? of opposites. 


[1 Endurance etc.—Being unruffled by pleasure and pain, 
arising from heat and cold which are the inevitable associates 
of the body, by meditating on the Pure Self, which 1s 
always free from these dual throngs. 

2 Other pairs—They include respect and contumely, gain 
and loss, weal and woe, etc. Comp. 


aed GAZTIA | 
faenfraracfea ar faferar fare n 


“The bearing of all afflictions without caring to redress 
them, being free (at the same time) from anxiety or lament 
on their score, is called Titikshd or forbearance” (Viveka- 
chudaémani 24).] 


friar uae: aA agua a 
earta:—aarareny tl R3 I 


23. Samddhéna is the constant concentra- 
tion of the mind, thus restrained, on hearing 
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etc. of the scriptural passages and other 
objects? that are conducive to these. 


[1 Other objects—Such virtues as modesty, humility, etc. 
are meant. Or they may mean the service of the Guru, 
compiling of the Vedantic books, their preservation, etc.] 


ealasaaraamay Para: — NET tl RY Il 


24. Shraddhé is the faith’ in the words of 
Vedanta as taught by the Guru. 


[1 Faith—Gita, Mahabharata and other scriptures enjoin 
that a spiritual practice without faith does not produce the 
requisite effect. ] 


gpg MAET I RY N 


25. Mumukshutwam is the vearning for 
Freedom. 


[When the aspirant is equipped with the three above- 
mentioned Sdédhanas, he cannot but have a strong desire 
for liberation. Then alone does he become fit to receive 
from the spiritual guide the Absolute Knowledge. ] 


aaa: maA “seat ara” (qF: 3: 
VLR ) en: SR 
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26. Such’ an aspirant is a qualified 
student; for it is said in the Sruti passages, 
‘“‘quiet?, subdued’’ (Brih. Up. 4. 4. 23). 
It is further said, ‘“This is always to be taught 
to one who is of tranquil mind, who has sub- 
jugated his senses, who is free from faults’, 
obedient*, endowed with virtues’, always sub- 
missive’, and who is eager for liberation’’ 
(Upadesha-Sahasri’ 324. 16. 72). 


[1 Such—Endowed with qualifications mentioned above, 
such as Shama, Dama, etc. One commentator opines that 
a monk alone is qualified to receive the highest Knowledge, 
as the householder has no leisure for the study of Vedanta 
etc., on account of his being preoccupied with various 
ritualistic functions. 

2 Quiet etc.—The Sruti is cited as a scriptural evidence of 
Shama etc. being considered as prerequisites pf Knowledge. 


The complete passage is, qamnedfasereay era sucafafag: 
amk yasmina qrafa— “He, therefore, that knows it 


after having become quiet, subdued, satisfied, patient and 
collected sees self in Self.” From this passage have been 
taken Shama, Dama, Uparati, Titikshé and Samddhdna of 
the text. The above quotation of the Brih. Up. is according 
to the Kdnwa recension. The Mddhyandina recension 
substitutes in place of gay, Therefore the 
author of the Vedantasdra has combined the two recensions 
and enumerated the six qualifications mentioned as Shama, 
Dama, etc. : 

3 Faulis—Passions etc. s 

4 Obedient—Or the word in the text may mean one who 
relinquishing the Kdmya and the Nishiddha works performs 
only the daily obligatory duties and that also for the satis- 
faction of the Lord. 

§ Virtues—Such as discrimination, renunciation, forbear- 
ance, etc. 
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6 Submissive—Always devoted to the service of the Gure 
which is one of the greatest requisites for the attainment 
of Knowledge. 

7 Upadesha-Séhasri—A treatise ascribed to Sankara.] 


faqa:—shamted geia sad aq og 
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27. The subject’ is the identity? of the 
individual self and Brahman, which is of the 
nature of Pure Intelligence’ and is to be 
realised. For such* is the purport of the 
Vedanta texts. 


[1 Subject—After dealing with the first Anubandha, viz., 
the qualifications of the aspirant, the text proceeds with 
the other three Anubandhas. 

2 Identity etc.—The identity of Jiva and Brahman is the 
essential doctrine of the Advaita Vedanta. 

3 Pure Intelligence—The state of homogeneity wherein all 
attributes are transcended. The point to be realised, which 
is also the object of the Vedanta, is the identity of Brahman 
(Saguna) and Jiva by the elimination of their respective attri- 
butes, such as omniscience, or limited knowledge etc., 
‘superimposed by ignorance. The result will be a state of 
Pure Intelligence wherein all ideas of Separation | and variety 
are effaced. The word “Pure > Intelligence” is mentioned in 
the text in order to refute the contention that the Jiva and 
Brahman which are essentially different in mature may 
yet remain in a state of unity like milk and water. 

4 Such etc.—Kapila, Kanada and other philosophers con- 
clude that the object of Vedanta is to prove the existence of 
Pradhdna etc. But when considered in its entirety it 
becomes clear that the object of Vedanta is to establish 
Brahman. Comp. eq ae aquearaafet —“That goal which all 
the Vedas declare,” Katha. Up. 1. 2. 15).] 
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28. The connection’ is the relation be- 
tween that identity” which is to be realised and 
the evidence of the Upanishads that establishes 
it, as between a thing to be known and that 
which tells of it. 


[1 Connection—Is the third Anubandha. 

2Identity—The unity of the Jîva and the Brahman. 
Though the existence of Pure Intelligence can never be 
directly proved or explained, it can be done by an indirect 
method as the subsequent text shows. ] 


waist G—agwaaandarmagra: waren 
mamaa “cf stan aeafira” (ot: 3: 91213) 
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29. The necessity is the dispelling of 
ignorance relating to that identity which is to 
be realised, as well as the attainment? of bliss 
resulting from the realisation of one’s own 
self. As in such Sruti’ passages, ‘‘The 
knower of Self overcomes grief?’ (Chh. 
Up. 7. 1. 3), “He who knows Brahman 
becomes Brahman’’ (Mund. Up. 3. 2. 9). 


[1 Necessity—This is the fourth Anubandha. 
2 Attainment etc.—The text lays stress on the realisation, 
as that is the only way to attain bliss and end sorrow. 


2 
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3 Grief—Which is produced by contact with worldly 
objects. 


It may be objected that the identity of Jiva and Brahman 


is an established fact; therefore it cannot be acquired afresh 
as a result of human endeavour. But though such identity 
is always present, it remains unrealised in the state of 
ignorance. As a man forgetting all about his jewel which 
he_ has on his } neck suffers grief | and sorrow thinking it is 
fost, but finds it when somebody points it out, so is the 
condition of the jiva in ignorance. ] 


aman saancntgdarnmeannt A- 
Ra secrfutratqercartir: ARa aar eaa 
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30. Such’ a qualified pupil scorched with 
the fire of an endless round of birth, death, 
etc.”, should repair’, —just as one with one’s 
head on fire rushes to a lake, —with presents* 
in hand, to a spiritual guide, learned* in the 
Vedas and ever living in Brahman, and serve 
him ;—as the following and other Srutis* say : 
“Let him in order to understand this repair 
with fuel’ in his hand to a spiritual guide who 
is learned in the Vedas’ and lives” entirely in 
Brahman’’ (Mund. Up. 1. 2. 12). 

[1 Such etc.—Endowed with the fourfold prerequisites of 
Knowledge. 


2 Etc.—Diseases and other worldly torments are included. 
3 Should repair—Instruction from a proper teacher is 
absolutely necessary for the Knowledge of Brahman. 
Sankara in his commentary on the Mund. Up. (1. 2. 12) 
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says, gramsfe amaru ammat a gatq—‘One 
though versed in the scriptures, should not search indepen- 
dently after the Knowledge of Brahman.” 

4 Presents—The disciple should always go to his teacher 
with suitable presents in hand. 

§ Learned etc.—This includes the other two qualifications 
of a spiritual teacher, viz., desirelessness (qwaay ) and 
(wate sinlessness. Comp. gy aifaaisafaasaraea:—— ‘One 
who is learned in the Vedas, without sin and not over- 
come by desire” (Brih. Up. 4. 3. 33). 

6 Other Srutis—Comp. erngqary yaat az—“‘A man who 
has accepted a teacher obtains the true Knowledge” (Chh. 
Up. 6. 14, 2). 

7 With fuel etc.—This denotes the spirit of humility and 
service with which a disciple should approach his teacher. 

8 Learned in the Vedas—Sankara explains the word 
Mtfagq in his commentary on Mund. Up. thus—‘‘Versed in 
the reading of the Vedas and the knowledge of its import.”’ 
The first condition is not absolutely binding. e 

9 Lives etc.—Sankara explains the word Brahmanishta 
thus—‘Like Japanishtha and Taponishtha, this word means 
one who is centred in the Brahman devoid of attributes and 
without a second, after renouncing all Karnia.] 


a YS: taamaan aAA aR 
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31. Such a teacher through his infinite 
grace’ instructs the pupil by the method of 
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refutation’ (A pavdda) of the erroneous imputa- 
tion (Adhydropa) ,—as in such Sruti passages : 
‘““To that pupil who has approached him with 
due courtesy, whose mind has become perfect- 
ly calm, and who has control over his senses, 
the wise teacher should truly impart that 
Knowledge of Brahman through which he 
knows the Being, imperishable and real’’ 
(Mund. Up. 1. 2. 13). 


[1 Grace—It is one of the most important factors in the 
disciple’s attainment of Knowledge. 

2 Refutation etc.—Adhydropa means erroneously attribut- 
ing the properties of one thing to another, such as consider- 
ing Brahman which is not really the material world to be 
the material world. Apavdda is the refutation of this false 
imputation. } 


sahai wet aaidaa deg sacar 
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32. Adhyâropa* is the superimposition of 
the unreal on the real, like the false perception 
of a snake in a rope which is not a snake. 


[1 Adhyaropa—A synonym of the word, Adhydsa, has been 
defined by Sankara as a faeq: qa YAZLIANTE: —“The 
apparent recognition of something previously observed in 
some other thing.” As for instance, we find the appearance 
ot silver in a mother-of-pearl or water in a mirage.] 


acq—afeaqaequad sa; seraiteans 
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33. Reality’ is Brahman’ which is with- 
out? a second and is Existence, Conscious- 
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ness> and Bliss’. Unreality’ is Nescience’ 
and all other material objects’. 


[1 Reality-—The word means Atman or Self which does 
not undergo any modification at any time. 

2 Brahman—It is synonymous with Self. 

3 Without etc.—Comp. the scriptural passage, yaRarfe- 

—It is one without a second’? (Chh. Up. 6. 2. 1). 
The appearance of the many is due to the limitations of 
time, space and causality, just as the one sun reflected in 
different sheets of water looks as many. 

4 Existence—That which is never limited by time and 
space. Comp. q@q A Kaa qat —“This universe, my 
child, was in the beginning as Existence” (Chh. Up. 6. 2. 1). 
ga mana am— “Brahman is Existence, Knowledge, and 
Infinity” (Taitt. Up. 2. 1). Such a passage of the scripture as 
wax zaa wt —“This universe was in the beginning as 
non-existence” (Taitt. Up. 2. 7)—refers to the unmanifested 
state of Brahman when name and form did rot evolve. 


5 Consciousness—Comp. fagaarne agq—‘Brahman is 
Vijndna (Consciousness or Intelligence) and Bliss” (Brih. 
Up. 8. 9. 28). Unless the Self is ever conscious such 
perception as “I am the knower’’ can never arise. The 
apparent consciousness of the phenomenal objects is, in 
reality, the reflected consciousness of Brahman. 

6 Bliss—Comp. fagraae agq— Brahman is the most 
beloved of all things because It is sought after even by the 
sages who are disgusted with all pleasures of the world. 


7 Unreality (waq) —It means an indescribable state 
( wfraaaaa ) i.e., that which is other than existence ayd 
non-existence ( yzefgaq ). This unreality has Brahman for 
its substratum. Ignorance (asmaq) is not based upon 
nothingness, for we could not then perceive phenomena 
at all. Brahman alone is real, and ignorance as well as 
the entire material phenomena of the world which are its 
products are only superimpositions upon Brahman. 

8 Nescience—See notes on the following text. 
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9 Material objects—The objects, such as earth, water, 
etc., which are the products of ignorance are unreal on 
account of their being illusory, objects of perception, and 
endowed with parts, and further because they undergo 
modifications and depend upon something else for their 
existence. ] 


ama G—agagarmafaaadtd ERE NTA- 
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34. But’ ignorance is described as some- 
thing? positive? though intangible, which* 
cannot be described either as being or non- 
being, which is made of three qualities” and is 
antagonistic? to Knowledge. Its existence is 
established from such experiences as, ‘‘I am’ 
ignorant,” and from such Sruti? passages as, 


“The power belonging to God Himself, 
hidden in its own qualities” (Svet. Up. 1. 3). 
[1 But—The text offers a special theory on the subject. 
2 Something—This word has a special significance. It 
is not used to denote its indescribable nature, nor its 
antagonism to Knowledge and Truth as these ideas have 
been well expressed by separate phrases. Its special signi- 
ficance is to posit ignorance as the source or cause of 
lusion. oA ee ee ee. me 
8 Positive—This is a difficult word and requires some 
explanation. This part of the definition is given in order 
to refute the contention that ignorance is mere negation 
(wala), as it is antagonistic to Knowledge. The Nyaya 
school says that absence of Knowledge is ignoronce and so 
it is a negation. But the Vedantist says that it is not a 
negation. He asks, what is that Knowledge whose negation 
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is contended to be ignorance? We can understand Knowl- 
edge from three aspects. Firstly, Knowledge is used as 
synonymous with “the Witness, the Perceiver,’’— grey 
@a (Svet. Up. 6. 11). Its absence cannot be called 
ignorance as it is eternal and therefore can never be 
associated with a state of negation. Secondly, a particular 
function of mind is termed knowledge, as in the passage, 
fma at wae fammfa —“Through understanding one 
understands the Rig-Veda” (Chh. Up. 7. 7. 1). But here 
‘knowledge’ is used only in an indirect sense. No mental 
function can illumine an object unless it has the Self at 
its back. The eyes, ears, etc., seem to perform their func- 
tions consciously because they draw their consciousness 
from the Self. Comp. gå ammaa wma nfafea maA ata: 
um uasi ward aw ‘All this is guided by Consciousness 
and is based on Consciousness; this universe has Conscious- 
ness for its guide, Consciousness is its base; Consciousness 
is Brahman” (Ait. Up. 5. 8). Hence under no circum- 
stances can this Knowledge exist in a negative state. 
Thirdly, ignorance cannot be said to consist of the negation 
of knowledge, particular or general. Because when a man 
makes a statement as, “I am ignorant, I do not know 
anything,” even then he does not lose all sense of 
perception. Though he may not perceive a particular ob- 
ject, yet he perceives another. Again there cannot be any 
negation of general knowledge as without it knowledge of 
a particular object becomes impossible. Therefore it stands 
to reason that Knowledge which is eternal, ever-existent 
and positive can never be connected or associated with 
negation. But when ignorance is said to be yragq (posi- 
tive), it does not denote an absolute substance which 
only Brahman is. Were it so, there would not be any 
liberation. Therefore this term is used to differentiate it 
from negation. Ignorance is different from reality and un- 
reality, as neuter is different from male and female. Really 
this ignorance can never be properly explained. It has 
found a place in the Vedanta philosophy in order to explain 
the otherwise inexplicable production of the phenomenal 
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world. It is absurd to seek for its proof. It cannot be 
proved by our reasoning because human reasoning can 
never be free from wy (ignorance). To prove it by 
reasoning is like seeing darkness with the help of d darkness. 
Nor can it be proved by Knowledge, as at the awakening of 
Knowledge there cannot remain any trace of ignorance. 
To prove ignorance by Knowledge is like seeing darkness 


he om e Maanta eel We yd Pe aie: 


by a blazing light. Comp. qaqan waenafaeta q TURA | 


TATA UTA TAT aa, at waqi—‘“The characteristic __ of 
ignorance is its very unintelligibleness. It cannot bear any 


at Eee oe . ew eee 


proof, or it will be a real thing” (Brihadâranyakavârtikâ 
verse 181). 

St fafan aimara | 

aea a frac’ a a anean un (Aada: aiee) 
— ‘This illusion is without support and contradictory to 
all reasoning. It cannot bear any reasoning just as dark- 
ness cannot stand the sun.” Therefore like the fanciful 
imagination of the sun by one who is blind by day, the 
sages called ignorance indescribable, as it is neither real 
nor unreal, nor real-unreal, neither with parts nor without 
parts, and neither separable from Knowledge nor inseparable 
from It. 

4 Which etc.—It is not existent because it disappears 
at the awakening of Knowledge. It is not non-existent 
like the child of a barren woman otherwise there would 
not be any dealing with the world. 

5 Three qualities—These are Sattva (serenity), Rajas 
(activity) and Tamas (inertia). These qualities have been 
thus mentioned in the following scriptural passages, though 
the Sânkhya philosophy,mav justly claim to have fully 
deyeloped the theory of the three Gunas. 

Ra Nerval Te: we: SAAT TAIT: | 
“There is one unborn (feminine) being, red, white, and black, 
producing manifold offspring of the same nature as itself” 
(Svet. Up. 4. 5). This refers to warq or wafa (Nature) 
which is composed of the three qualities mentioned above. 
These three qualities are found to exist in all the products 
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of Prakriti. Comp. qg afed ed aeae TS aeut 

’ azaga —‘‘The red colour that we notice in fire is its 
own colour, the white colour in fire is the colour of water, 
and the black colour is the colour of earth’? (Chh. Up. 
6. 4. 1). Like its effects, the cause, which is ignorance, is 
also made of the three qualities, though in the latter case 
they remain in an unmanifested state. Though the three 
qualities are attributes of wayq (ignorance), yet they are 
its essential parts, as substance is inseparable from its 
attributes. 

6 Antagonistic etc.—This definition is given in order to 
refute ‘the contention that there would never be any cessa- 
tion of phenomena, as the eternal ignorance manifested 
in the form of sky etc., appears to Le real. Ignorance with 
all its modifications vanishes away at the dawn of Knowledge. 


7 I am etc.—This experience illustrates the positiveness 
( maaga ) of ignorance. 


8 Such Sruti etc.—Comp. wya st aa gufa Has 
—‘‘Knowledge is enveloped by ignorance, hence the crea- 


tures are deluded” (Gita 5. 15). mý wa gae Arma- 
ganra: —‘‘Veiled by this illusion owing to the association 


of Gunas, I am not manifest to all’’ (Gita 7. 25).] 


fanaa anana AA 
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35. This ignorance is said to be one’ or 
many” according to the mode of observing it 
either collectively? or individually’. e 


[1 One—As in the Sruti passage, wsn@aj—‘‘There is 
one unborn, etc.” (Svet. Up 4. 5). 


2 Many-—As in the Sruti passage, yetarnfa: qaou faa 
“Indra through Mâyå assumes various shapes” (Rig-Veda 


6. 47. 18). 
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3 Collectively—Samashti means an aggregate which iS 
considered as made up of parts which are substantially the 
same as the whole. 


4 Individually—The separate units which constitute the 
aggregate. | 


ank an gar ansaa aAA- 
AIM anra Herat amaa sea xf 
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fasta anaana: “aani” (Ra: Sa: giu) 
aA: 11 38 N 


36. As, for instance, trees considered as 
an aggregate are denoted as one, viz., the 
forest, or water is collectively named as the 
reservoir, so also ignorance, existing in fivas*, 
being diversely manifested’, is collectively 
represented as one,—as in such scriptural 
passages as, ‘‘There is one unborn? etc.’’ 
(Svet. Up. 4. 5). 


[1 Existing in Jivas—Though Brahman is the substratum 
of ignorance, yet the effect of the latter is seen only in and | 
through the created beings. To illustrate: A snake has | 
poison in its fangs, but is „never affected by it. The effect | 
of tke poison is seen only when the snake bites others. 


2 Being diversely manifested—This refers to the finite 
beings. Though absolutely speaking Brahman alone exists 
yet the distinction of finite beings must be admitted from 
the relative standpoint, otherwise states of bondage and 
liberation become meaningless. These two states are very 
well known. Ordinary creatures are in bondage whereas 


È 
; 
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Suka, Vamtadeva, and others, are admitted to have attained 
liberation. Again, the two states are not possible for one 
and the same being simultaneously. This establishes the 
diversity of finite beings. Besides, the scriptures mention 
the two processes of liberation immediate and gradual 
(ma) Which also become possible only when the distinction 
of finite beings is recognised. From such a distinction of 
finite beings (sfta#@) naturally follows the distinction of 
ignorance ( qmaRg ), otherwise liberation from ignorance of 
one man will imply the liberation of the rest. Further, it 
will be impossible for one individual to attain liberation 
through Knowledge on account of others remaining in a 
state of ignorance. Therefore the diversity of ignorance 
must be admitted. This is of course from the relative and 
not from the absolute standpoint. 

3 Unborn—This refers to ignorance which is without 
beginning. | 


at cafsequatarfeean AJIA 11 39 I 


37. This aggregate (of ignorance) on 
account of its being associated with Perfection 
(Pure Intelligence of Brahman) has a pre- 
ponderance of pure Sattva’. 


[The meaning is this: Ignorance, as we have seen 
before, has collective as well as separate existence. The 
collective ignorance is superior to the individual ignorance 
becanse the former is associated with Brahman and the 
latter with Jiva. ° 


1 Pure Sattva—Iswara, i.e., Brahman associated with the 
aggregate of ignorance has three qualities, viz., Sativa, 
Rajas and Tamas, whose effects are seen in the acts of 
creation, preservation and destruction. The word Sattva is 
used in the text not to denote any particular activity of 
Iswara but to signify that the power of ignorance cannot 
delude Him.] 
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38. Consciousness’ associated? with this” 
is endowed with such qualities as omni- 
science“, universal lordship’, all-controlling 
power’, etc., and is designated as the un- 
differentiated’, the inner guide, the cause? of 
the world and Iswara on account of Its being 
the illuminator’ of the aggregate of ignorance. 
As in the Sruti passage, ‘‘Who knows all 
(generally), who perceives all (particularly)”’ 


(Mund. Up. 1. 1. 9). 


[1 Consciousness—Pure Brahman. 

2 Associated—Brahman, as a matter of fact, is never 
associated with ignorance but It appears so when looked 
upon from the standpoint of the world. Ignorance is super- 
imposed upon Brahman. 

3 This—Agegregate of ignorance. 

4 Omniscience—As It is the witness of all the animate 
and inanimate objects of the universe. 

5 Universal lordship—It is Iswara who gives rewards 
and punishments to the finite beings according to the merits 
of their work. | 

6 All-controlling power—Because Iswara is the director 
of the mental propensities of the finite beings. 

7 Undifferentiated—Beyond all means of knowledge. 

8 Cause etc.—Because Brahman is the substratum upon 
which the empirical existence of the universe depends. 

9 Illuminator—Ignorance in its collective form has been 
said to be the associate of Iswara, whereas the finite beings 
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are influenced by its individual aspect. This aggregate of 
ignorance is said to be one ahd it is manifest only to Iswara, 
who is never influenced by it. Brahman like the sun illum- 
ines ignorance and its product, which is seen in the form 
of the universe. Again, like the sun It is never affected 
by ignorance. 

The word ‘lswara’ popularly known as ‘God,’ has a 
peculiar meaning in the Advaita philosophy. The Vedantist 
does not believe Iswara to be the absolute existence. Be- 
cause he is as unreal’as the phenomenal universe. Brahman 


associated with 1 is known, as Iswara. The differ- 


ence between /swara and the ordinary man is that the 
former, though associated with Mdyd, is not bound by its .- 
fetters, whereas the latter is its slave. Iswara is the highest 
manifestation of Brahman in the phenomenal universe. } 


fared ane ASNN RTN- 
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39. This aggregate of ignorance asso- 
ciated with Iswara is known as the causal 
body on account of its being the cause of all, 
and as the Anandamayakosha (the blissful 
sheath*) on account of its being full of bliss 
and covering like a sheath; it is further known 
as the Cosmic sleep* as into it everything? is 
dissolved, and, for this reason, it is designated 
as the state of dissolution of the gross and 
subtle phenomena. 


[This text describes the various designations of 
ignorance as the preceding text narrated those of Iswara. 
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1 Blissful sheath—Ignorance covers Brahman, as it were, 
like the skin covering the body. The bliss comes from 
Brahman. 


2 Cosmic sleep—Corresponding to the Sushupti or dream- 
less sleep of man. Pralaya or Cosmic dissolution is meant. 
In this state there is no manifestation of gross and subtle 
objects. 

3 Everything—Such as Akdsha (ether) etc. At the time 
of dissolution they are reabsorbed by the causal ignorance. ] 


IM qaey AAN ge ARRAN 
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40. As a forest, from’ the standpoint of 
the units that compose it, may be designated 
as a number of trees, and as a reservoir from 
the same point of view may be spoken of as 
quantities of water, so also ignorance when 
denoting separate units is spoken of as many; 
as in such’ Sruti passages as, ‘‘Indra* through 
Maya* appears as of many forms’’ (Rig-Veda, 


6. 47. 18). 


[1 From etc.—Relating to the diverse forms of ignorance 
as manifested through various finite beings. 

2 Such etc.—Comp. q vat mana twa twatfay— “The 
great Enchanter who rules alone by His own powers” 
(Svet. Up. 3. 1). 

3 Indra—The Supreme Lord 


4 Mayd-—Projecting power.] 
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41. Ignorance has been designated as 
individual and collective on account of its 
pervading the units’ and the aggregate’. 


[1 Units—Such as the trees that compose a forest. 
2 Aggregate—Such as the forest. ] 


xa atsan MERAM |l 82 I 


42. The individual ignorance, on account 
of its association with the inferior’ being, 1s 
characterised by impure’ Sattva. 





[1 Inferior—In contradistinction to Iswara, who has 
superior knowledge. 

2Impure—The quality of Sativa is eclipsed by the 
Rajas and Tamas that preponderate in the /va. ]} 


fè è A z î fè 6 Tat 
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43. Consciousness associated with this 
has limited knowledge and is devoid of the 
power of lordship; it is called Prajna’ on 


account of its being the illuminator of individ- 
ual ignorance’. > 





[1 Prajna—It is the name of the Jiva or individual ‘soul 
while in a state of profound, sleep. The Måndukya Upani- 
shad describes the three states of the Jiva with the corres- 
ponding names, viz., the waking state, when it is named 
Viswa; the dream state, when it is called Taijasa; and the 
state of dreamless sleep, when it is termed Prajna. In the 
last state the Jiva remains, temporarily, in a state of unity 
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with Brahman, but covered with ignorance. Beyond these 
three states is the transcendental state of Turiya, when the 
Jiva, free from all ignorance, realises its eternal identity 


with Brahman. 
2 Individual ignorance—As opposed to the aggregate 
ignorance which is associated with Iswara.] 


AY MAAS TT a Aa ARTIRA tt 88 it 


44. It’ is called Prajna as it is deficient 
in illumination on account of its association 
with a dull? limiting adjunct’. 

[1 It—The Jiva. 

2 Dull—Because the Jiva has a preponderance of the 


inferior qualities of Rajas and Tamas. See note 2 on 
para. 42. 

3 Limiting adjunct—Upddhi’ is a difficult word to 
translate. It means something adventitious apparently 
influencing something else—an apparent limitation, e.g., 
the redness of a crystal before a rose, or the blueness of 


the sky. ] 


STRAT ATES TL eg LUCA TCH LOTTA Teed - 
TACTIC MASH TATHI: ATA- 
AMAA eeen eaaa a 
SA Il BS Il 


45. The individual ignorance, associated 
with it’, is also” known as the causal body on 
account of its being the cause of egoism? etc., 
and as the blissful sheath as it is full of bliss* 
and covers like a sheath; it is further known 
as dreamless sleep as into it everything is 
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dissolved and for this reason it is also desig- 
nated as the state of dissolution of the gross” 
and subtle phenomena. 


[1 2t—The Jiva. 
2 Also—As in the case of Iswara. 


3 Cause of cgoism—In the dreamless sleep, the Jiva 
retains the Samskdra or impression of egoism (I-conscious- 
ness). 

4 Full of bliss—Though in dreamless sleep the mind is 
dissociated from the sense-organs and objects, yet it enjoys 
great happiness. 


5 Gross etc.—In the waking state the Jiva is cognisant 
of the gross objects. In the dream state the gross objects 
are dissolved into the subtle, and he is aware only of the 
subtle. In dreamless sleep the gross as well as the subtle 
objects are absorbed into the Ultimate Cause. Therefore 
the state of dreamless sleep has been descrabed as the 
state of ultimate absorption or dissolution. ] 


ATMAAAPACTIAN Raaen- 
Maarakriaraaad: “aaa Aaya: ma: 
( amg: 3: 4 ) tf aa: Ganemarcen a fanfa- 
afeafrafeuaer TANTRA I BÈ N GHD 


46. In the state of dreamless sleep’ both 
Iswara and Prdjna, through a very subtle 
function? of ignorance illumined by Con- 
sciousness, enjoy happiness, as in the Sruti’ 
passage: ““Prâjna, the enjoyer of bliss, with 
Consciousness‘ for its aid (is the third aspect)’ 
(Mând. Up. 5); as also from such experience 

3 
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of a man awaking from dreamless sleep as, 
“I slept happily, I did not know anything’.’’ 


[It may be contended that in the states of dissolution 
(naq)and dreamless sleep (qgfy), the functions of the mind 
cannot work. Therefore no one can, in those states, enjoy 
bliss. The above text refutes this contention. 

1 Dreamless sleep—In the case of Iswara this refers to 
the state of dissolution (Pralaya). From such Sruti passages 

s OM Qa agzi gam wafa — “Then (in dreamless sleep), my 
dear, he (Jiva) becomes one with Existence (Iswara)’’ 
(Chh, Up. 6. 8. 1), we learn that in dreamless sleep the Jiva 
becomes one with Iswara. 

2 Subtle function etc.—The great Vedantic Achdryas 
say that in the state of dreamless sleep we actually expe- 
rience something. This something is not the mere negation 
of misery and knowledge, as one may suppose from the 
statement which a man awakening from deep sleep often 
makes, “I slept happily, I did not know anything.” As a 
matter of fact, one perceives the positive entities, the bliss 
of the Atman and ignorance itself, in Sushupti. It may be 
questioned how, without the help of the mind which does 
not function in deep sleep, the Atman, which | by Itself is 
functionless, can perceive these objects. The Achdryas 
explain it by saying that in deep sleep ignorance is present 
and functions in a very subtle form, and this reflects the 
bliss of the Atman, which as Intelligence Absolute is also 
the Eternal Witness. The memory of this experience 
remains, and that is why we find a man remark after 
deep sleep, “I slept heppily, I did not know anything. d 

3 Sruti—Comp. gama ene ANA aN. gaea 
—‘‘In dreamless sleep when everything is absorbed, the 
Jiva, overpowered by ignorance attains the state of happi- 
ness” (Kaivalya Up. 13). 

4 Consciousness etc.—The Jiva derives his perception in 
all states only through Consciousness or Intelligence which 
is the essence of the Atman. But for this Consciousness 
lying at his back the Jiva could not have any experience. 
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5 Did not know anything—This indicates ignorance 
associated with dreamless sleep. ] 


wat: aaferendageatita NENA- 
HSA ATA: Il VO Il 


47. This aggregate and individual ignor- 
ance are identical like a forest and the trees, 
or a reservoir and the water. 


qaga taaa qaqa RIRA- 
fa ssn a aaan A: “ag 
aa (w ade msaa aft: ade 


maa fe gaa)” (avg: sq: &) enf- 
TA: I BC Ut 


48. As the ether enclosed by the forest 
is identical with the ether enclosed by the 
trees, or as the ether reflected in the water is 
the same as the ether reflected in the reservoir, 
similarly Iswara and Prdjna associated with 
these (aggregate and individual ignorance) are 
identical. There are such Sruti passages as, 
‘‘He is the Lord of all, (He is omniscient, He 
is the inner controller, He is the source of all, 
He is the cause of the origin and destruction 
of creatures)’ (Mand. Up. 6). 


[The identity here spoken of is as regards their essence as 


Pure Consciousness or Spirit and not as subject to limiting 
adjuncts. ] 


36 VEDANTASARA 


TAT AATALSPATH AAS TAA SAAT ARA- 
HIAT AAT AFATAA ea HINMAT AACA aTAT IA eta - 
atama aga dat agarga 
“(qned) frag ad aqu mara (a arem a fagta:)” 
(mg: S: 9) rA: 1 BE N 


49. Like the unlimited’ ether which is 
the substratum’ of the ether enclosed by the 
forest and the trees, or of the ether which is 
reflected in the water and the reservoir, there 
is an unlimited Consciousness which is the 
substratum’ of the aggregate and the individ- 
ual ignorance as well as of the Consciousness 
(Iswara and Prdjna) associated with them. 
This is called the ‘‘Fourth’’*. As in such’ 
Sruti passages as, ‘‘That which is (tranquil), 
auspicious and without a second, That the 
wise conceive of as the Fourth aspect. (He is 
the Self ; He is to be known)’’ (Mand. Up. 7). 


[After describing the Prajna and Iswara limited by 
their respective Upddhis (limitations) the text proceeds to 
explain the transcendental state of the undifferentiated 
Consciousness which ise known as the “Fourth”. 


1 Unlimited—Not associated with any Upddhi  (limita- 
tion). 
2 Substratum—Akdsha is not really the substratum of 


the forest or the reservoir. But it is called so as they 
cannot exist without 4kdsha. 


3 Substratum—Consciousness is the substratum of 
ignorance. 
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4 Fourth—Pure Consciousness is called the ‘‘Fourth’’ 
aspect in relation to the three other aspects, viz., Viswa 
(waking), Taijasa (dreaming) and Prajna (dreamless). 


§ Such etc.—Comp. 
fag aay amia Wat airy araq | 
aa fanaa: arent famá gafa: 1 


“I am the Witness, the Pure Consciousness, the Ever 
Blessed, different from what constitutes the enjoyer, enjoy- 
ment and the object of enjoyment which ome experiences 
in the three states’? (Kaivalya Up. 18). 


As the Mahdkasha (undifferentiated ether) is the sub- 
stratum of the ether enclosed by the collective Upddhi 
(limitation) of the forest as well as of the ether enclosed 
by the individual Upddhi of the trees and hence is known 
as the Turiya (fourth), similarly the fourth aspect of Pure 
Consciousness, transcendental, all-pervading, and undiffer- 
entiated, is the substratum of the collective and individual 
ignorance as well as of Iswara and Prajna with which 
these are associated. | 


aia qt yeaa R anA 
anea mmaa ared Aafa 
meaa AMAT Il uo N 


so. This Pure Consciousness which is 
known as the ‘‘Fourth,’’ when not discrim- 
inated, liket a red-hot irongball, from ignor- 
ance and the Consciousness with which it is 
associated, becomes the direct” meaning of the 
great Vedic dictum”, and when discriminated, 
it gives us its implied* meaning. 

[1 Like etc.—There are two ways in which a word 
expresses its meaning. (1) The direct way or ara, e.g. 
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when the word iron (q:) directly signifies the object 
known as iron. (2) The indirect way or aw, eg. when 
the word iron—as in the sentence, ‘The (red-hot) iron 
scorches’—implies fire which is connected with the iron. 
Similarly, in the Vedic dictum, ‘Thou art That’ the direct 
(aa) meaning of ‘Thou’ is Consciousness associated with 
individual ignorance, i.e. Jiva, and the direct meaning of 
‘That’ is Consciousness associated with collective ignorance 
i.e. Iswara. But the implied meaning of both terms is 
Pure Consciousness unassociated with ignorance. The point 
will be dealt with later on. 

2 Direct—Which is directly derivable from the 
sentence. 

3 Great Vedic dictum—There are four sentences known 
as the Mahdvdkyas which contain the essence of the wisdom 
of the Vedas. These are :—aafg—‘Thou art That” 
(Chh. Up. 6. 8. 7); «aama am—‘This Self i is Brahman” 
(Brih. Up. 2. 5. 19) ; MAA AM m —“‘Consciousness _ _is 
Brahman” ¢ (Aitar. Up. 5. 3); and we; ss I ‘am 
Brahman” (Brih. Up. 1. 4. 10). Realisation of the meaning 
of these great utterances liberates one from bondage. 


4 Implied—-As in the sentence agra aie:, which literally 
translated reads, “The cowherd-village is in the Ganges,” 
the word Ganges means by implication not the stream, but 
the bank of the river. This meaning is derived decries the 
sense of the sentence. ] 


ARTA ATTRA UTA I 4? It 


' 51. This ignorance has two powers, viz., 
the power of concealment’ and the power of 
projection’. 


[This and the following paragraphs explain how Pure 
Consciousness which is really one and indivisible appears 
as the multiple universe. 
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1 Concealment—Because this power conceals the real 
nature of Brahman which is Existence-Knowledge-Bliss 
Absolute. 


2 Projection—This power gives rise to the illusion of 
name and form. ] 


aracosifearagea sta + atsanatstaranr4- 
RARER AAAA ASTR- 
zia ami qefan RRAN- 


Sa Dai agai 
| Aca —“aawsagesassaaH wat AT 
froni arfrye: | aut agagia at gÈ: a 


aeaaeae senem n” fa 
(ERTAZFA Qo) Il 42 tt 





52. Just as a small patch of cloud, by 
obstructing the vision of the observer’, con- 
ceals, as it were’, the solar disc extending over 
many miles, similarly ignorance, though 
limited by nature, yet obstructing the intel- 
lect* of the observer, conceals, as it were, the 
Self which is unlimited and not subject to 
transmigration. Such a power is this power 
of concealment. It is thus said :—‘‘As the 
sun appears covered by a cloud and bedimmed 
to a very ignorant person whose vision is 
obscured by the cloud, so also That which to 
the unenlightened appears to be in bondage is 
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my real nature—the Atman—Eternal Knowl- 
edge” (Hastamalaka 10). 


[1 Observer—The unenlightened observer. 

2 As it were—The sun, as a matter of fact, can never 
be covered by a cloud. 

3 Ignorance—Maya, which is neither gross nor subtle 
on account of its being indescribable, is here said to be 
limited. This comparison is made only in relation to the 
Atman which it seems to envelop for the time being. 

4 Intellect—It means Consciousness associated with the 
intellect. Intellect being itself a product of ignorance can- 
not be covered by it. 

Even when a man thinks himself bound, he is in 
reality the blissful Atman. He has only forgotten his real 
nature and this is due to Mâyå. The aim of all Sddhand 
(spiritual practice) is to realise the identity of Paramdtman 
and Jivâtman. ‘The concealing power of Maya makes a man 
forget his rea] nature like the small patch of cloud which 
obscures the mighty sun from the vision of the observer. ] 


aaa sagen: ad enitacgfacraa:- 
eqigdaraniraana wat an mmga 
THTAT AUCTARATAAT 11 43. Ul 


53. The Self covered by this (concealing 
power of ignorance) may become subject to 
Samsara (relative existence) characterised by 
one’s feeling as agent’, the experiencing 
subject, happy, miserable, etc., just as a rope 
may become a snake due to the concealing 
power of one’s own ignorance. 


[1 Agent etc.—Which one really is not.] 
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Raaka ae were argacsil EN 
auiferagmactanarata argent ARN- 
saena ag aren) aga 
AARS severed awd g” ae 

( TAGAT 23) 4B N 


54. Just as ignorance regarding a rope, 
by its inherent power, gives rise to the illu- 
sion of a snake etc. in the rope’ covered by 
it, so also ignorance’, by its own power creates 
in the Self covered by it, such phenomena as 
ether etc. Such a power’ is called the power 
of projection. It is thus said :—‘‘The power 
of projection creates all from the subtle bodies 
to the cosmos’’ (Vakyasudha 13).° 


[1 Rope etc.—Consciousness inhering in the rope when 
covered by ignorance. Ignorance must have Consciousness 
for its substratum. It cannot rest on ‘nothingness.’ When 
we mistake the rope for the snake, the process of illusion 
is this :—The all-prevading Consciousness, here limited bv 
the rope, is covered by ignorance and therefore we mistake 
the rope for the snake. 

2 Ignorance—The original and primordial Mdayé. 

3 Such a power—The creative power of ignorance. 

Ignorance endowed with these twin powers of conceal- 
ment and projection is the cause which transforms, as it 
were, the Pure Self, immutable, unattached and indivisible, 
into the Jiva and the world. As ignorance regarding the 
rope gives rise to the illusion of the snake, similarly 
ignorance regarding the Self, by its power of projection, 
brings before our mind the illusion of the phenomenal 
universe. ] 
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enfan wate it & tl 


55. Consciousness associated with ignor- 
ance, possessed of these two powers, when 
considered from its own standpoint’ is the 
efficient cause, and when considered from the 
standpoint of its Upddhi or limitation’ is the 
material cause (of the universe). 


[1 Own standpoini—When we look at the Conscious- 
ness-aspect mainly without altogether overlooking the 
association of Upddhi. 


2 Limitation—When we look at the Upéddhi-aspect 
mainly without altogether overlooking the element of Pure 
Consciousness. 


The question arises whether Brahman is the material or 
the efficient cause of the universe, i.e., whether Brahman 
has created the universe like the potter making his Rot or 
whether 1 Brahman hz has transformed Himself into the universe 
like the transformation, of milk into ‘curd. Now the prima 
facie view is that Brahman 1S “not the efficient cause, because 
in that case He would be quite different from ‘His creation 
as the potter is from the pot he makes. But there is a Sruti 
passage which contradicts this standpoint. aq er aag- 


mana —“Having projected it, He entered into it” (Taitt. 


Up. 2. 6). This passage declares that Brahman after 
projecting the universe eħtered into it. Further, Brahman 
cannot be the material cause of the universe. In that case, 
the cause and effect being the same, the universe would be 
a conscious entity and therefore it would not be unreal. 
These arguments of the opponent are thus refuted: 

Brahman associated with Méyd, when looked upon from 
the standpoint of His Consciousness-aspect, is the efficient 
or instrumental cause, and when looked upon from His 
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Upadhi-aspect is the material cause of the universe. It 
can be thus illustrated: Inert iron filings, when placed 
near a magnet, show movement. Similarly ignorance 
which is inert and lifeless shows activity owing to the 
proximity of Brahman. Therefore Brahman is instrumental 
to the activity and manifestation of Mâyå. Again, ignor- 
ance is the direct material cause of the universe, and 
therefore Iswara also, who is the Lord of Mâyå, is indirect- 
ly said to be the material cause of the universe. As regards 
the contention that in case Brahman is the efficient cause 
then the passage quoted from the Taittiriya Upanishad 
becomes meaningless, it may be said that the passage 
refers to Brahman as the material cause. Again, in explain- 
ing creation the Vedantin applies the Law of Vivarta which 
means the transformation of the cause into effect without 
the former losing its own character, hence, apparent trans- 
formation. According to the Vedantin the world is the 
Vivarta of Brahman, i.e., the whole visible universe is a 
mere illusion—an unreal and illusory appearance—while 
Brahman is the only real entity. As the snake is the’ 
Vivarta of the rope, so is the world the Vivarta of Brahman. 
The law of Vivarta is fundamentally different from the 
law of evolution (Parindma), which admits real change in| 
the cause. Therefore if Brahman is posited as the material 
cause of the universe, it does not follow that the universe 
is also a conscious entity like its cause. Ignorance is unreal 
sand therefore the phenomenal universe which is its effect 
' is also unreal. ] 


an gat ager ofa amare fat 
A AE ai Il 


56. Just as the spider, whep” considered 
from the standpoint of its owfi self, is the: 
efficient cause of the web, and when looked 
upon from the standpoint of its body, is also 
the material cause of the web. 
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[The weaving of the web by the spider from its own 
saliva is a well-known phenomenon. The spider is the 
efficient cause as without the life-principle inherent in the 
spider, its material and inert body cannot weave the web. 
Again the life-principle of the spider without its material 
body is equally impotent to weave the web. Therefore the 
spider is both the efficient and the material cause of the web. 
As the spider without the help of cotton and other materials 
makes the warp and the woof and therefore ultimately 
weaves the web, similarly the Supreme Deity also, one 
without a second before creation, through His own power 
of Méyé creates the entire universe from the gross objects 
to the highest cosmic manifestation. Compare— 


Tarn: wit Vet 4 
an farara: gaaf | 
Aa aa: gang, Aetia 
sasaaa awas ITA N 


“As the spider creates and withdraws its thread, as the 
herbs grow on earth, as hairs come out spontaneously from 
a living person, so, in this world, does everything come out 
of the Imperishable One” (Mund. Up. 1. 1. 7).] 


mra AAT FRA RATATAT 
ananasa: i AÀ 
TANER MTR: GAJA” (à: 3: RII) 


EA: 4st 


57. From consciousness! associated with 
the projecting power of ignorance which has 
a preponderance of the quality of darkness, 
has evolved ether which’, in its turn, has pro- 
duced air, from air has come fire, from fire, 


VEDANTASARA 45 


water, and from water, earth. As in such 
Sruti passages, ‘‘From this Self has evolved 
ether” (Taitt. Up. 2. 1. 1). 


[1 Consciousness—The purport of the Sruti is that the 
whole universe has evolved from Brahman. Comp. y&g 
wad gq —“All this (universe) is verily the Purusha 
Himself” (Rig-Veda 10. 90. 2). aa ar sania gafa nat aa 
mafa safa saarufadfaufe —‘SFrom which these creatures 


are born, through which they, when born, live, and into 
which they return and enter” (Taitt. Up. 3. 1). we gaq 
"wal AT: Ba vaaa —“I am the origin of all, from Me A 


everything originates” (Gita 10. 8. 
The Vedanta school of philosophy basing its arguments 


on such scriptural passages as these refutes the Sankhyas, 
according to whom the universe has evolved from the inert 
Pradhâna. Comp. Vedanta Sutras 1. 1. 5 and 2. 2. 1. It 
also refutes the atomic theory of the Nydya school and 
fiually establishes that Brahman is- the _ulgimate cause of 


everyth ing. 


2 Which etc.—Ether evolves air. It means that air is 
produced from Brahman associated with ignorance which 
had already been transformed into ether. In other words, 
air etc. are products of Brahman Itself. ] 


ay eA AEREA | 
a aqaemia EONA ANANN- 
ATIR | RE N . 


58. On account of the preponderance of 
inertia observed in them’, their cause also 
must have an excess of the quality of darkness ‘ 
(Tamas). At that time? the qualities of 
Sativa, Rajas and Tamas are reproduced? in 
ether etc., in accordance* with the law that the 
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qualities of the cause determine the qualities 
of the effect. 


(This text explains how the ignorance associated with 
Consciousness which is the cause of ether etc., is considered 
to have a preponderance of Tamas. 


1 Them—KEther etc. 

2At that time—At the time of creation. 

3 Reproduced—The five elements though containing the 
particles of Sativa and Rajas have a preponderance of Tamas. 


In comparison with the other elements, Akdsha contains the 


greatest amount of Sativa and the earth the greatest amount 
of Tamas. 


4 In accordance etc.—Indian philosophy says that the 
cause is turned into the effect. Therefore the qualities of 
the cause produce the qualities of the effect. ] 


araa yemga antarana 
MAT EN 


59. These’ are called subtle? matter, 
rudimentary? elements (Tanmdtras) and un- 
compounded (Apanchikrita) elements’. 


[1 These—Ether, air, fire, water, and earth as originally 
projected. 


2 Subtic—As yet unable to participate in any action. 
Wheu first evolved these elements have no gross forms. 


3 Rudimentary—The elements in their ruditnentary 
state( qaaa) possess only their own characteristic attrib- 


utes. Thus the rudimentary ether ( qram) is endowed 
with the quality of sound only. 


4 Uncompounded elements—The rudimentary elements, 
when first evolved, are unmixed with one another. The 
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gross ether is a combination of the original subtle ether with 
the other four subtle elements.in a fixed proportion. This 
will be explained later on.] 


aaa: gaaaf ezengatia TTA tt Eo N 


6o. From these subtle elements are pro- 
duced subtle bodies and gross elements. 


aera gagaan fogad l Ee N 


61. The subtle bodies are what are known 
as the Linga Shariras having seventeen com- 
ponent parts. 


aaae wean genae nAg- 
qaai araqaa! Afà ER N " 


62. The component parts (of the Linga 
Sharira) are the five organs of perception, the 
intellect, the mind, the five organs of action 
and the five vital forces. 


aR aaa fstererrorrertfa it E N 


63. The five organs*of perception are the 


ears, the skin, the eyes, the tongue and’the 
nose. 


qaranta nami SAAT: JAIR 
JIR FAMA tl ÈL N 
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64. These? are produced separately’ in 
consecutive order from the Sattva particles of 
ether etc. 


[1 These—The five organs of perception. 

2 Separately—The ears are produced from the Sattva 
particles of ether, the skin from those of air, the eyes from 
those of fire, the tongue from those of water, and the nose 
from those of earth, as opposed to mind etc., which are 
produced from a combination of all the elements. See 
para. 70.] 


ataata aeann nta A: N éy N 


65. Intellect (Buddhi) is that modifica- 
tion of the internal instrument (Antahkarana') 
which determines’. 


© 
[1 Antahkarana—The inner organ, of which Chitta, 
Buddhi, Manas and Ahamkâra are the different aspects. 
2 Determines—the real nature of an object.] 


Tat aa agaran RaRa Rg A: N ER N 


66. The mind (Manas) is that modifica- 
tion of the internal instrument which considers 
the pros and cons of a subject (Sankalpa and 


Vikalpa’). 


[1 Sankalpa and Vikalpa—These two terms can be 
explained cither in relation to thought or action. When a 
person cannot determine whether a particular object 1s this 
or that, or when he cannot determine whether he will per- 
form a particular action or not, then the aspect of the 
internal organ called Manas is said to function. ] 
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67. The mind-stuff (Chitta) and egoism 
(Ahamkâra) are elade in the intellect 
(Buddhi) and the mind (Manas) respectively. 


AFAM AUCH AHI a: Frey tt & N 


68. Memory (Chitta) is that modification 
of the inner organ which remembers. 


[This is included in Buddhi or the intellect. ] 


amakata Rg A: AEST: | ÅEN 


69. Egoism (Ahamkéra) is that modifica- 
tion of the inner organ which is characterised 
by Self-consciousness. 


[The word Antahkarana-vritti means a modification of 
the inner organ. According to the Vedanta philosophy when 
an organ perceives an object the mind transforms itself into 
the object. When, for instance, the eye sees a pot the 
mind projects itself through the eye and takes the form 
of the pot. When the Antahkarana becomes absolutely sure 
of the existence of the pot then it is known as Buddhi, but 
when it cannot determine whether it is a pot or something 
else, then it is called Manas. Similarly when the Antah- 
karana remembers an object it is dénoted as Chitta. Lastly 
when it establishes the relationship of ‘I’ or ‘mine’ with the 
object as, for example in, ‘I know the object,’ ‘I am happy’ or 
‘mine is the happiness’, it is known as Ahamkéra.] 


ct gaaamnigrantaniger aeea 
ITA I Go tt 
4 
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70. These’, be it noted, are produced from 
the combination of the Sativa particles of 
ether etc. 


[1 These—The Manas etc. 
This text shows that these also are material objects.] 


CAT ARARA A RIRAN I OL It 


7I. On account of their being luminous? 
they’ are said to be the products of the Sattva 
particles. 

[1 Luminous—Comp. “Of these the quality of Saitva, 
from its purity, is luminous and healthy” (Gita 14. 6). 


2 They—The five organs of perception as well as the 
Manas etc. } 


wi qka: afeat Aarmann 
Wate {| 92 I 


72. This intellect (Buddhi) together with 
the organs of perception constitutes the 
intelligent’ sheath? (Vijnadnamayakosha). 

[1 Intelligent—Buddhi or intellect is called Vijndnamaya 
(intelligent) as it is the product of Sattva and has an excess 


of luminosity owing to its association with the organs of 
perception. 


2 Sheath—Because it covers the Self like a sheath. ] 


ad ad critacagfacag:facaraftmracaae- 
gnen saaentient sfx AAR I 92 I 
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73. This Vijnânamayakosha*, on account 
of its being conscious that it is an agent” and 
enjoyer and that it is happy or miserable etc., 
is called the phenomenal’ Jiva (the individual 
self) subject to transmigration to this and the 
other worlds. 


[1Vijndnamayakosha—The Jiva or the embodied being 
is, according to the Vedanta philosophy, Pure Conscious- 
ness limited by or reflected in this Kosha. 


2Ageni—Comp. fag ag aqa, wafu agassa q—‘The 
Vijnaéna (intelligence) performs sacrifice. It also performs 


all works” (Taitt. Up. 2. 5). 


3 Phenomenal—As opposed to yvenfeaq or absolute reality. 
From the absolute standpoint the Jiva is identical with 
Brahman as set forth in the famous line ag ga afer 
ata ae a age: —“Brahman alone is real and the world is ar 
illusion. The Jiva is nothing else but Brahman.” As such 
the Jiva cannot have any consciousness of agency, enjoy- 
ment, pain, etc. We impute this to it from the empirical 
standpoint of the world. “He, imitating the intellect, 
wanders between the two worlds, as if thinking, as if 
moving” (Brih. Up. 4. 3. 7). This identity with Brahman 
is realised only in Samddhi. 


For the characteristics of the Jiva according to Sankara 
refer to his commentary on Vedanta Sutras 2. 3. 10—20, 
30—50 ; 3. 2. 5—10.] 


naea  mAfgà: afe MANAIKI 
wate | oe tt 
74. The mind with the organs of percep- 


tion constitutes the mental sheath (Mano- 
mayakosha). 
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anal eater aenar th S4 tt 


75. The organs of action are the organ 
of speech, the hands, the feet and the organs 
of evacuation and generation. 


aati qacrnmndiat N AA: Waa 
JIR MANTIS N OÈ It 


76. These’ are produced separately in 
consecutive order from the active (Rajas) 
particles of ether etc. 


[1 These—The organs of action. They have been pro- 
duced separately from the Rajas particles of ether, air, fire, 
water and earth respectively. ] 


MAT: AOTAMaSINaAAATAT: 1] 99 N 


. The five vital forces are the Prana, 
Apdna, Vyâna, Saména and Udana. 


NOt AA ARRATEN ATAT Il 9¢ I 


78. Prana is that vital force which goes 
upward and has its seat at the tip of the nose’. 


- [1 Nose—Really Prana has its seat in the heart. Comp. 


ma: wea —‘‘Prana is in the heart” (Taitt. Brah. 3. 10. 8. 5). 
But its presence is directly felt at the tip of the nose.] 


AGA AMAAMAAMETCASeATTTAT | OF N 


79. Apdna is that vital force which 
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goes downward’ and has its seat in the organs 
of excretion. ) 


[1 Downward—Below the navel. } 


sata ara freaaaaafaaicaal tl co N 


80. Vydna is that vital force which moves 
in all directions and pervades the entire body. 


IIIN ATA RENAA FARAT- 
JORANATT: l 22 N 


81. Udâna is the ascending vital force 
which helps the passing out from the body and 
has its seat in the throat’. 


[1 Throat—Though at the time of death the subtle body 
May pass out through any part of the body, yet the throat 
is most often this exit. ] 


aam am  sxwadaranearfxadarenfeart- 


AROMAT Il <> Il 


82. Samdna is that vital force which 
assimilates food and drink and has its seat in 
the middle of the body. 


admu Raen iggi- 
mcorfata Bag N <3 N 
83. Assimilation means digestion of food 


and its conversion into chyle, blood, and other 
materials of the body. 
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[These five vital forces are really one, but they are 
differently named on account of their different functions. | 


Sq angemetaqraaqaen: Taq 
aaa: aedifa agfa i ce I 


84. Others’ say that there are five more 
vital forces known as Nâga, Kurma, Krikala, 
Devadatta and Dhananjaya. 


[1 Others—The followers of the Sdnkhya philosophy. ] 


aA aT STUFT | FA Galsant: | HAT: 
ACHE: | TATA ART: | TAT: TRT: LLN 


85. Of these Naga is that which causes 
vomitting .or eructation, Kurma opens’ the 
eye-lids, Krikala creates hunger, Devadatta 
produces yawning and Dhananjaya nourishes 


the body. 


[1 Opens etc.—and closes them. ] 


gA ATAA İETT: 
qsadara Aaa i cÈ n 


86. Some’ say that on account of their 
being included? in Prdna etc., the vital forces 
are really five in number. 

[1 Some—The school of Vedantins. 

2 Included—The Sruti also, contrary to the Sdnkhya 


philosophy, declares that the vital forces are only five in 
number, viz., Prana, Apdna, etc. Comp. Brih. Up. 1. 5. 3.] 
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qarma snam TATA aA fara 
ITA I <9 N 


87. These five vital forces, viz., Prâna 
etc., are produced from the combination of the 
active (Rajas) particles of ether etc. 


[Prana etc. are, therefore, material objects. ] 


wi muas sifa: afed aema- 
RN aA ste ARRA SUNRA NECN 


88. These five vital forces such as Pråâna 
etc., together with the organs of action, consti- 
tute the vital sheath (Pranamayakosha'). Its 
active nature’ shows that it is the product of 
the particles of Rajas. 


[1 Prdnamayakosha—Prdnamaya means consisting of the 
Prânas or vital forces. 


2 Active nature—Such as movement, progression, etc.] 


aay Ray Aes erat aR ae we: l 
nate SIRRA Acre: | ctor: Graan- 
Na HART: | WeentaRani fat efa quieter | 
cents fated agati AAA ce tl 


89. Among these sheaths, the intelligent 
sheath (Vijnénamayakosha) which is endowed 
with the power of knowledge’ is the agent; the 
mental sheath (Manomayakosha) which is 


56 VEDANTASARA 


endowed with will-power? is the instrument; 
and the vital sheath (Prénamayakosha) which 
is endowed with activity is the product. ‘This 
division has been made according to their 
respective functions*®. These three sheaths 
together constitute the subtle body’. 


[1 Power of knowledge—Vijndana or intelligence has this 
power on account of its proximity to the Atman. 


2 Will-power—Will is a function of the mind. Comp. 
ar: dae fafafaw—‘Desire, resolution, doubt, etc., all 
these are modifications of the mind” (Brih. Up. 1. 5. 3). 

3 Respective functions—The agency of the intelligent 
sheath has been established on the ground of its closeness 
to the Atman. The Self (perceiver) in spite of the presence 
of the sense-organs and the object can perceive the object 
only when the mind is attached to it. Therefore the mind 
is the instrument. The objects are always present before 
the perceiver. * But it is the mind alone which cognises them. 
As people say, ‘‘My mind was elsewhere, I did not see ; my 
mind was elsewhere, I did not hear.” The vital sheath is 
the product, as the following Sruti passage speaks of the 
Prana or the vital force as the product of speech and mind. 
“They (speech and mind) became united and out of that 
union Prina was born” (Brih. Up. 1. 5. 12). 

4 Subtle body—This accompanies the Jiva during 


transmigration. ] Gua 


TATA AGICAMOTAHS FS ATATAT AANA- 
wal anfewngfafaan geasteaat safecia 
wafa l £o} 


90. Here also the sum total of all the 
subtle bodies, when looked upon as one’, like 
a forest or a reservoir, is called Samashti or 
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aggregate, and when viewed as many, like the 
trees or quantities of water, is called Vyashti 
or individual. 


[As in the case of ignorance, all the subtle bodies that 
are in the universe may be looked upon collectively or 
individually, like a forest and the trees that form it, or like a 
reservoir and the quantities of water that make it up. In 
the former case it is an aggregate or totality, and in the 
latter it denotes the different individuals. Consciousness 
that identifies itself with this aggregate as an undivided 
whole, is known as Hiranyagarbha, whereas the Conscious- 
ness that identifies itself with each of the subtle bodies is 
called Tatjasa. 

1 Looked upon as one—That the subtle bodies may be 
looked upon as one and as many is borne out by the follow- 


ing Sruti passages: fag am aa fagnae— ‘To whatever 
object a man’s own mind ( fawacttq ) is attached” (Brih. 


Up. 4. 4. 6). qaa a ansaen faz 2q: —‘‘The mind is endless, 
and the Viswadevas are endless” (Brih. Up. 3. 1. 9). 


That the aggregate and the individuals are but different 
modes of looking at the same principle is known from the 


following Sruti passage: myta afeatyta gafe: Vays is 
each individual, and Vdyu is the aggregate”? (Brih. Up. 
3. 3. 2).] 


cadens afea aaa arent onmi: 


ariga aiaia 
wguleacares Il 82 N 


g1. Consciousness associated with this 
totality is called Sutrâtmâ*, Hiranyagarbha 
and Préna’ etc.*, because it is immanent every- 
where and because it identifies itself with the 
five great uncompounded elements* endowed 
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with the powers of knowledge, will and ac- 
tivity. 
[1 Sutrétmd—That Soul which pervades the universe as 


a thread runs through a garland. 
2 Préna—It is called Préna on account of its possessing 


the power of activity. As regards the conception of 
Hiranyagarbha, compare the following Sruti passages: 
fect, saang —‘‘First there came Hiranyagarbha” 


(Rig-Veda 10. 121. 1). fecany saan yaq—“He first 

produced Hiranyagarbha” (Svet. Up. 3. 4). ama val &a sfa 

yry:—‘‘ Which is that one deity ?—Prana” (Brih. Up. 3. 9. 9). 
3 Etc.—Such epithets as Prajépati and Brahmdé are also 


included. 
4 Uncompounded elements—The five great elements not 


yet combined with one another. See note 4 on para. 59. 
The term qta will be explained later on.] 


TAT TARE: SEAN AACA 
åt aama MALANANSA- 
ay eenaa AA asad tl ER N 


92. This aggregate made up of the three 
sheaths such as Vyndnamayakosha etc. (which 
forms the limiting adjunct) of Hiranyagarbha 
is called the subtle body as it is finer than the 
gross universe. It.is also called the dream 
state’, as it consists of the impressions of the 
waking state; and for that very reason it is 
known as the merging place? for the gross 
universe. 


[1 Dream State—Because it corresponds to our dream 
state, which is the state intermediate between the waking 
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state and the state of dreamless sleep. Comp. “The third 
or the dream state is the. meeting place of this world and 
the next” (Brih. Up. 4. 3. 9). 


2 Merging place etc.—The gross physical phenomena seen 
in the waking state are experienced in the dream state 
as mere ideas. As the same thing also happens on a cosmic 
scale, the gross universe is transformed on the plane of 
Hiranyagarbha into a subtle universe. Hence this state 1s 
designated as one in which the gross universe is merged, 
just as it happens in dreams. ] 


gaama aed aad Aaa wets satranra- 
BUT eAacaTg tl ER tt 


93. Consciousness associated with each 
individual subtle body is known as Tazasa 
(full of light) on account of its being associated 
with the effulgent’ inner organ (Antahkarana). 


[1 Effulgent—It means full of ideas as opposed to gross 
experiences. } 


aema safe weds aenea 
Raita cent fagnanafzataad MATATA- 
CTCAM SALT KYRA aa ASAT esl 


94. The individual limiting adjunct’ of 
Taijasa too, made up of the three sheaths, 
such as Vijndnamayakosha etc., is called the 
subtle body, as it is finer than the gross body. 
It is also called the dream state, as it consists of 
the impressions of the waking state, and for 
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that very reason it is known as the merging 
place for the gross body. 


wat — aad amaa: Qn- 
amaga: “ufafaaygeae:” (AR: 3: 3 ) 
rA: tl &% N 


95. The Sutrâtmâ and Taijasa, at that 
timet, through (subtle) functionings of the 
mind, experience the subtle objects*. Wit- 
ness such’ Sruti passages as, ‘‘Tatjasa is the 
enjoyer of subtle objects’’ (Mand. Up. 3). 

[1 At that time—During the dream state. 

2 Subtle objects—The dream-objects have merely an 
appearance and have no reality. They are called yifawuifaa 
or illusory. A dream is not mere memory because it is 
perceived directly. Nor is it sound sleep because we per- 
ceive in that state some objects. Again it is not a waking 
experience, because there is no reality about the objects, 
place or time seen in a dream. “There are no (real) 
chariots in that state, no horses, no roads, but he himself 
creates chariots, horses and roads” (Brih. Up. 4. 3. 10). 


3 Such etc—Comp. amas ufafanrernac waa wafa 
—‘Therefore, he (Taijasa) takes finer food, as it were, than 


the corporeal Self (Vaiswdanara)’’ (Brih. Up. 4. 2. 8).] 


aif antaret aaga- 
magoam aanas a ga ARTN- 
IMR: N 8& tt 


96. Here also the aggregate and individ- 
ual subtle bodies are identical, like a forest 








VEDANTASARA 61 


and its trees or like a lake and its waters, and 
the Sutrâtmâ and the Tatjasa, which have 
those bodies as their limiting adjuncts, are 
also identical like the spaces enclosed by a 
forest and its trees or like the skies reflected 


in the lake and its waters. 


Cet gena E: {| &9 I 
97. Thus do the subtle bodies originate. 
eana g uena N e< N 


98. But? the gross elements are all 
compounded. 


[1 But—This shows the difference in composition of the 
gross elements from those of the subtle onea] 


qaaa caratnigageran frat ad fra 
ag ag unig mamaa arenas saat 
ad frasa ast aqui’ arnat gafada- 
Raa ARTFATT ASNT | EE N 


. The compounding takes place thus: 
Each of the five elements; viz., ether etc., is 
divided into two equal parts; of the ten pafts 
thus produced five—being the first half of 
each element—are each sub-divided into four 
equal parts. Then leaving one half of each 
element, to the other half is added one of these 
quarters from each of the other four elements. 
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[At the time of creation the five elements remain in an 
uncompounded state. As such they cannot produce the 
phenomenal objects of the universe. These subtle elements 
are then said to remain in the Apanchikrita state. After- 
wards these elements combine with one another in a certain 
ratio, viz., half of itself plus one-eighth of each of the other 
four. } 


qn 
“faa fra aaa ag cat ga: | 
eqeaacigdiaisiatstatcasy Gq 2 1” xf Il Roo N 


10oo. Thus it has been said: ‘“‘By 
dividing each element into two equal parts, 
and sub-dividing the first half of each element 
into four equal parts, and then adding to the 
other half ef each element one sub-division of 
each of the remaining four, each element 
becomes five in one.’’ 


{The reference is to Panchadashi 1. 27.] 


aana magia Baro: q- 
REMAIN DITSAACTTT Ut RoR N 


ror. The authoritativeness of this method 
of compounding should not be questioned, for 
the triple combination’ described in the Sruti 
indirectly’ refers to this. 

[1 Triple combination—The process of Trivritkarana 
is mentioned in the Sruti—‘‘Let me make each of these 


three tripartite’? (Chh. Up. 6. 3. 3). According to this 
passage the Lord first created fire, water and earth and 
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combined them according to the process of Trivritkarana. 
This process is also similar to that of Panchikarana. Each 
of the gross elements fire, water and earth contains half of 
its own kind and one-fourth of each of the other two. ] 


2 Indirectly—Though in the scriptural passage regarding 
Trivritkarana there is no mention of ether and air, yet 
other passages speak of them. Comp. waa warm ga a: 
—‘Rther came out of the Self.” The creation of five 
elements is supported by the Sruti and Smriti. Ether 
and air have been apparently left out in the Trivritkarana 
process. This apparent contradiction has been reconciled in 
the Vedanta Sutras. Vidvattamacharya, a great Vedantic 
teacher, remarks that as ether is all-pervading and without 
it nothing can exist, and as force, symbolised by air, 
is also at the root of all movement, and nothing can exist 
apart from it, therefore ether and air are to be taken for 
granted along with fire, water and earth, and the Sruti 
speaks of Trivritkarana only as a more convenient mode of 
expression. Therefore the Sruti passages about Trivrit- 
Rarana indirectly refer to Panchikarana. | ° 


qari qarara caress ay a AA 
aaiaedgra:” (a: Q 24122) ee earetararanfeer- 
qa: aarafa i 202 I 


102. Though these five gross elements are 
alike in so far as each of them contains the 
five elements, yet they are differently named 
as ether etc. owing to the ‘‘preponderance’ of 
a particular element in them’’ (Brahma Sutras 
2. 4. 22). 


[1 Preponderance—Each is named after the element it 
contains in the largest proportion. ] 
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anaa meaishreasaa arat mea 
MEFLINSAVAC MANANNAN: Fletoat wget- 
WALATSTMAT | 03 It 


103. At that time’ ether manifests’ sound ; 
air mainfests sound and touch; fire sound 
touch and form; water sound, touch, form and 
taste; and earth manifests sound, touch, form, 
taste and smell. 

[1 At that time—When they are compounded. 

2 Manifests—Sound, which lies in a potential state in 
ether, manifests at the time of Panchikarana. Thus each 


succeeding element has a special property of its own to 
which are added those of the preceding elements. ] 


art: qaftedent wdeat waa: SE 
UV GGI EIGIN VENISE Ot gaz- 
CAASAGTAGAE TAS A ATSATAH AAT Sal amaA- 
ait Aam aata ea eeann 
agranman aeaa th oL N 


104. From these compounded elements 
have evolved the seven planes, existing one 
above the other, viz., Bhur, Bhuvar, Svar, 
Mahar, Jana, Tapas, and Satyam; and the 
seven nether planes, one below the other, viz., 
Atala, Vitala, Sutala, Rasdtala, Talétala, 
Mahdatala, and Pétdla; the world, the four 
kinds of gross bodies contained in it together 
with the food and drink appropriate to them. 





e t 
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qida g magme- 
watts n 20% N 


105. The four kinds of gross bodies are 
those that are born of the womb, the egg, 
moisture and the soil. 


wast wae weft AJA- 
varsia i Lok n 


106. Those that are born of the womb 
refer to men, beasts, etc. 


AVSASYVS At Ataf aaen N Loo | 


107. Those that come out of fhe egg are 
the birds, reptiles, etc. 


Aas teat saris snr N oe tt 


108. Those that are born of moisture are 
the lice, mosquitoes, etc. 


sient afaaiga maa zmagah a 1 208 i 


109. ‘Those that spring from the soil are 
the trees, creepers, etc. 


af agian Ana fres- 
a qasan dafsaarsieagr safects 


Waa n Wo tt 
5 
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110. Here also all the gross bodies, in 
their fourfold variety, may be spoken of 
collectively or individually according as they 
are thought of as one like a forest or a lake, 
or many, like the trees and the quantities of 
water. 


[The gross bodies, also, may be regarded as collective 
or individual according to the way of looking at them. All 
the gross bodies may be looked upon as one whole, like a 
forest, or they may be looked upon as separate entities like 
the trees in a forest. ] 


caer ted sara dad frafeerea’ 
AAAI aa TaM N gR N 


111. Consciousness associated with this 
aggregate of gross bodies is called Vatswanara 
and Virdt on account of its identification’ with 
all bodies, and from its manifestation in 
diverse ways respectively. 


{1 Identification—Thinking that all the bodies in the 
universe together form its body. ] 


o RÅN GARE: eer EAR: 
aetna eert amA a om- 
AAA NR N 


112. This aggregate gross body of his' 
is called the alimentary sheath (Annamaya- 
kosha) on account of its being a modification 
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of food”, and is said to be in the waking state 
on account of its being the medium for the 
enjoyment” of gross objects. 


[1 His—Of the Virat. 

2 Food—Eaten and assimilated by the parents. 

3 Enjoyment etc.—Through the senses. 

The Pure Consciousness is called Anandamaya, 
Vijndnamaya, Manomaya, Prânamaya and Annamaya when 
associated with ignoratice, discriminative faculty (Buddhi), 
mind (Manas), vital force (Prdna) and the physical body 
(Anna) respectively. ] 


aae Ved dard fea AA aeasnict- 
Rrarraaizersy ENANTA Ul RRR tk 


113. Consciousness associated with the 
individual gross body” is designated as Viswa 
on account of its entering the gross body etc. 


without giving up its identification with the 
subtle body. 


[1 Individual gross body—Any one of the various individ- 
ual gross bodies of the four kinds enumerated above. 

The Jiva or embodied soul has three kinds of limitations, 
viz., that of ignorance, the subtle body, and the gross and 
the subtle body—in dreamless slecp, dream state and waking 
state respectively. The embodied soul identifying itself with 
each of these limitations is knoWn as Prdjna, Taijasa and 
'iswa respectively. ] e 


aerd safe: eenaa anana R- 
warren aaf aA tt 22s tl 


114. This individual gross body of his 
(of the Jiva) is also called the alimentary 


13/MAY 
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sheath on account of its being a modification 
of food, and is said to be in the waking state’. 


[1 Waking state—Because its existence is perceived in 
the waking state only. ] 


aA madad  farqraraeonfati: 
MARAA KESAEN- 
arafaha: smarfaafeaa amn- 
pirat Maa aaa a - 
agga: mataatada naer Sitl< eal- 
akae ë mncagfaraegracia 
giaa saagaa: “Rae aera.” 
( ATUgo So 9 ) rafa: N RY N 


115. Both Viswa and Vatswénara at that 
time', perceive the gross objects, viz., sound, 
touch, colour, taste, and smell, respectively 
through the five sense-organs, such as the 
ears etc., controlled respectively by (the 
presiding deities, viz.) the Quarters? (Dik), 
Air (Vâyu), Sun, Veruna and the two Aswins. 
Tkey also perform the functions of speech, 
acceptance, walking, excretion and enjoy- 
ment, respectively through the five organs of 
action, such as the tongue etc., controlled 
respectively by Fire, Indra, Vishnu, Yama 
and Prajdpatt. They also experience un- 
certamty, determination, personality and 
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remembrance, respectively through the four 
inner organs, viz., mind, intellect, egoism and 
memory (Chitta) controlled respectively by 
the Moon, Brahma, Shiva and Vishnu. 
Witness such Sruti passages* as: ‘‘Whose 
place is the waking state, who is conscious of 
the external world’ (Mand. Up. 3). 


[The way in which Viswa and Vaiswanara come into 
touch with the universe, internal and external, during the 
waking state is being indicated. 

2 Quarters etc.—These are the presiding deities of the 
various external organs. They regulate the activities of 


these organs. 

3 Passages—The remaining portion of the passage is 
“and who enjoys the gross objects, is the first aspect (of the 
Atman).’’] ° , 


TTT: saene Raada- 
AMA qaaa ga RONAN ASWAITad ga - 
sifa JATA: I RR I 


116. Here also the individual and collec- 
tive gross bodies are identical as before’, like 
the trees and the forest, or like” the quantities 
of water and the lake; and so are Viswa and 
Vaiswanara, which are respectively associated 
with those bodies, identical, like the spaces 
enclosed by the trees and the forest, or like 
the reflections of the sky in the quantities of 
water and the lake. 





[1 As before—The reference is to par. 96. 
2 Or like—These two similes, frequently repeated in 
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the book, refer to two distinct Vedantic theories on the 
identity of Jiva and Brahman—the theory of reflection and 
the theory of apparent limitation. The former theory holds 
that the Jiva is a reflection of Brahman, while according to 
the latter theory the Jiva is separated from Brahman by 
Upddhis or limiting adjuncts superimposed by ignorance. ] 


od qena Ra: aaaea E: | LL9 N 


117. Thus has the gross phenomenal 
universe evolved from the five compounded 
elements. 


aut eaaa AR 
Tess waft aaraa RR negi 
waft aut maamaa aafetat HEIA 
ASAT: | LS I 


118. The sum total of the gross, subtle 
and causal worlds makes a Vast Universe as 
the sum total of smaller forests makes a vast 
forest, or a collection of smaller lakes makes 
a vast expanse of water. 


[Having explained before how the different aggregates 
are formed from the individuals comprised in each, the text 
now explains how a higher aggregate is formed out of those 
very aggregates. Just as different forests each containing 
a particular species of trees, when taken together, constitute 
a vast forest, or as a number of Jakes of various dimensions 
make a vast expanse of water, viz., the sea or the ocean, 
so also the totality of gross, subtle and causal worlds makes 
a Vast Universe. ] 
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agaa Damea AAAA- 
EES AILEAN CEEE GEIGE e LEILI k - 
RAN VLE I 


119. Consciousness associated with this’, 
from Vaiswdnara to Iswara? is also one and 
the same, as the space enclosed by a number 
of smaller forests is the same as that enclosed 
by the big forest of which they form part, or 
as the sky reflected in different smaller lakes 
is the same as that reflected in the vast 
expanse of water which they form. 


[1 This—This Vast Universe. 


2 Vaiswanara to elswara—i.e. Vaiswanara, Hiranya- 
garbha and Iswara, associated respectively with the gross, 
subtle and causal worlds. | b 


amai nemagaifeaaaana’ ama: frg- 
aaraa agad Jam “ad aka sa” 
( Sto So Agee ) fè (agt ) aaea ated wala 
fafa’ agente vafa i 220 tt 


120. Consciousness , unassociated with 
any adjuncts (Upddhis) whatsoever, when not 
discriminated, like the red-hot iron-ball, from 
the Vast Universe and the Consciousness asso- 
ciated with it, becomes the direct import of the 
great Vedic dictum, ‘‘A]] this is verily 
Brahman” (Chh. Up. 3. 14. 1), and when 
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discriminated from them it becomes the 
implied meaning of that text. 


[See notes on par. 50.] 


Od TEJAS ATA: MaA 
aafia: N 23? N 


121. Thus has been shown, in general, 
the process of superimposition, which is the 
attributing of unreality to the real. 


[See par. 32 and note. ] 
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122. Now will be considered, in partic- 
ular, how’ people variously superimpose on 
the innermost Self such ideas as ‘‘I am this,’’ 
“I am this,” etc. 

[1 How etc.—That is when one identifies oneself with 


such extraneous objects as son, property, etc., which are 
clearlv other than one’s own Self. | 
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123. (Thus for example) an extremely 
deluded man speaks of his son as his own Self, 
on account of such Sruti passages as, ‘‘Verily 
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the Self is born as the son,’’ owing also to the 
fact that one loves one’s son as one’s own 
Self, and further because of the experience 
that one feels oneself prosperous or ruined 
according as one’s son fares well or ill. 


[Three kinds of proofs are given above, viz., scriptural 
evidence, inference and direct perception. The real signifi- 
cance, however, of the passage quoted here is that the son 
is very dear to oneself. } 
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124. One school of C hârvákas”, however, 
holds that this physical body is the Self, on 
account of such Sruti passages as, ‘‘Man’* is 
constituted of the essence of food’’ (Taitt. 
Up. 2. 1. 1), owing also to the fact that a man 
rushes out from a burning house even leaving 
behind his son, and further because of such 
experience as, ‘I am stout,” “I am thin,” 
etc. 


D 
[1 Chârvâkas—They are thorough materialists. ° 
2 Man ctc.—This passage, however, refers only to his 
physical body which is the product of the food he assimi- 
lates and not to his real nature. 
The author describes the different views held regarding 
the nature of the Self. Each succeeding view is less crude 
and comes nearer the mark than the preceding one. 
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Ultimately all the views are refuted and the real nature 
of the Self as set forth in the Vedanta is established. ] 
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125. Another school of Chaérvakas speaks 
of the sense-organs as the Self, on account of 
such Sruti passages as, “The sense-organs 
went to their father, Prajdpati, and said,” 
(Chh. Up. 5. r. 7), owing also to the 
fact that the movement of the body ceases 
when the organs cease to work, and further 
because of such experiences as, ‘‘I am blind 
of one eye,” “I ain deaf,” etc. 


[This school of Chdrvdékas refutes the contention of the 
fornier school that the body is the Self by the argument 
that the body is inert when the sense-organs cease to 
function. The Sruti quoted in the preceding paragraph 1s 
meant, according to this school, only to explain the Self 
from the standpoint of gross matter, as otherwise other 
scriptural texts would be contradicted. If the body were 
the Self, then a youth should remember the activities of 
his infancy, which he does not. Again the experience that 
one is stout etc., arises out of a false identification of the 
body with the Self. Therefore the real Self, this school 
contends, 1s the sense-organs. ] 
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126. Still another school of Chdrvékas 
holds that Prdna or vital force is the Self, on 
account of such Sruti passages as, ‘‘Different 
from and inner than this (the physical body) 
is the Self which consists of the vital force’’ 
(Taitt. Up. 2. 2. 1), owing also to the fact 
that with the cessation’ of the working of the 
vital force, the sense-organs cease to function ; 
and because of such experience as, “I am 
hungry,” “I am thirsty,” etc. 

[1 With the cessalion etc.—That is, at the time of death. 

This school refutes the former school on the ground that 
the Sruti quoted in the preceding paragraph implies that the 
vital force is the controlling agent of the seitse-organs. Tf 
the sense-organs were the real Self, then such Sruti passages 
as, “They dissolve on reaching the Self,” would be contra- 
dicted. The experience, such as, “I am deaf” etc. arises 
from falsely attributing deafness etc. to the Self. Thirst, 
hunger, etc. are the creation of the vital force, as 
man cannot live without food and drink. This is the con- 
tention of those who accept the vital force to be the Self. } 
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127. Yet another school of Chdrvdkas 
holds that mind (Manas) is the Self, on 
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account of such Sruti passages as, ‘‘Different 
from and inner than this (which consists of 
the vital force) is the Self which consists of 
mind’’ (Taitt. Up. 2. 3. 1), owing also to the 
fact that the vital force etc. cease to work 
when the mind goes into deep sleep’, and 
further because of such experience as, ‘I am 
considering the pros and cons,” etc. 


[1 Deep sleep—Dreamless sleep. 


This school refutes the former on the ground that the 
function of the vital force is controlled by the mind. Besides, 
why single out one out of five aspects of the vital force? 
The scriptural text referred to in the previous paragraph 
means that the Self performs its activities with the help 
of the vital force. Again by the niere power of the mind 
a man gets certain experiences such as dream etc., even 
when the sense-organs are withdrawn from their objects. 
The mind, this school contends, with its characteristic power 
of weighing over a subject, is the real Self.] 
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128. As against this the Buddhists say 
that the intellect is the Self, on account of 
such Sruti passages as, ‘‘Different from and 
inner than this is the Self which consists of 
Consciousness” (Taitt. Up. 2. 4. 1), owing also 
to the fact that the instrument becomes power- 
less in the absence of the agent, and from such 
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experiences as, ‘I am the agent,” “I am the 
enjoyer,” etc. 


[The mind is merely an instrument for experiencing 
pleasure and pain etc. Therefore there must be an agent, 
separate from the instrument and controlling it. The 
intellect (Buddhi) according to the Buddhist, is the Self. 
Again if the mind were the agent, requiring no other instru- 
ments for knowledge than the sense-organs, then there 
would be a confusion of experience on account of the 
simultaneous contact of the sense-organs with their objects. 
This confusion is avoided if we accept an agent other than 
the mind, which uses it as an instrument. 

This is the doctrine of the Buddhist idealist, known as 
the Yogdchdra, who accepts a stream of ideas (Vijndna) alone 
to be real and rejects everything else as non-existent. ] 


STRATTRTAT AAA a AMSAT ACATAR: ( a: 
S: UG) ATA SUTRA TARTAR 
semarangan ann AARAA TA: tl VRE N 


120. The Prabhakaras’ and the Tarkikas 
on the other hand say that ignorance? is the 
Self on account of such Sruti passages as, 
‘Different from and inner than this is the 
Self which consists of bliss’ (Taitt. Up. 
2. 5. I), and owing also to the fact that during 
sound sleep the intellect etc. merge in ignor- 
ance, and further because of such experience 
as, “I am ignorant,” ‘‘I am devoid of know- 


ledge,” etc. 


[1 Prâbhâákaras—The followers of the Mimansaka 
philosopher Prabhâkara. 
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2 Ignorance—tmeans something different from aud opposed 
to the “momentary consciousness” of the Buddhist. 


Prabhakara argues like this: In deep sleep the intellect 
etc. merge in ignorance, i.e., in something different from 
consciousness. Again one arising from deep sleep recognises 
himself to be the same person who was aslcep. As there 
is no consciousness in deep sleep it follows that the Self 1s 
ignorance or something different from consciousness as 
shown by its absence. | 
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130. The Bhâttas' on the contrary say 
that consciousness” associated with ignorance 
is the Self, on account of such Sruti passages 
as, ‘“During dreamless sleep the Atman is un- 
differentiated consciousness’ and full of bliss*’’ 
(Mand. Up. 5. 4), owing also to the fact’ that 
both consciousness and unconsciousness are 
present in a state of dreamless sleep, and from 
such experience’ as, ‘‘I do not know myself,’’ 
etc. 


[1 Bhdttas—They are the followers of the Mimansaka 
philosopher Kumirilla Bhatta. 


2 Consciousness etc.—The Self according to this school is 
associated with both knowledge and ignorance. It is 
material. 
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3 Undifferentiated consciousness—Though the forms are 
there, they are not distinguished because of ignorance. 

4 Full of bliss—and not bliss itself. 

5 Fact etc.—This school infers from the experience of J 
dreamless sleep that the Self must contain elements of both4 
consciousness and unconsciousness. Unless a man retains 
consciousness in that state, he cannot say, on waking, that 
he had slept well. In dreamless sleep the sense-organs 
cease to function; therefore this knowledge cannot come 
from the sense-organs. Again ignorance itself, being 
material, does not possess any illumining property. There- 
fore the Self must possess consciousness as an inherent 
quality, which accounts for the refreshed feeling a man 
has after a sound sleep. Again he also says, “I did not 
know anything then.” This experience shows that ignorance 
is another attribute of the Atman. 

6 Such experience—EWen in the waking state a man says, 
“I do not know myself,” though he is aware of his own 
existence. ‘Therefore the Self is, according to this school, 
consciousness associated with ignorance. | 
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131. Another school of Buddhists says 
that the Self is identical with the void, on 
account of such Sruti passages as, “In the 
beginning there was non-existence” (Chh. Up. 
6. 2. 1), owing also to the fact that there is 
an absence of everything during dreamless 
sleep, and further because of the experience, 
regarding his non-existence, of a man who has 
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Just awakened, as when he says to himself, 
‘‘During the dreamless sleep I was non- 
existent.’’ 


[This is the view of the Madhyamika school of Buddhism, 
which, interpreting literally a saying of Buddha, maintains 
that everything is void. According to this school the Self 
is neither intelligent nor a substance. The Sruti quoted 
in the text simply means that the world of names and forms 
Was non-existent, that is, undifferentiated before creation, 
and not as this school would like to interpret it.] 
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132. Now it will be shown that all these 
items from the son to the void are not the Self. 
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133. Since in these citations of scriptural 
passages, arguments and personal experiences 
all three fallacious—made by the different 
classes of people enumerated above beginning 
with the extremely deluded’, in support of 
their respective views about the Self, the 
subsequent view contradicts the previous one, 
it becomes quite clear that all these items 
from the son to the void are not the Self. 





(1 Extremely deluded—See paragraph 123. ] 
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134. Moreover none of the items from 
the son to the void is the Self, because all those 
fallacious citations of scriptural passages, 
arguments and personal experiences in sup- 
port of them are ail nullified for the following 
reasons :—first because they contradict strong 
scriptural passages: which describe the Self as 
not gross, without eyes, without the vital 
force, without the mind, not an agent, but 
Consciousness, Pure Intelligence and Exist- 
ence; secondly because they are material and 
are illumined by Pure Consciousness and as 
such are unreal, like a pot etc.; and lastly 
because of the strong intuition of the man of 
realisation that he is Brahman. 


[1 Strong scriptural passages—That the Self is born as the 
son is contradicted by the Sruti, fyt 

—‘‘Some wise men desiring immortality 

realised the innermost Self by restraining the senses” 

(Katha. Up. 4. 1). That the Self is the physical body is 

contradicted by the Sruti tqq—“It is neither 

gross nor fine, neither short nor long” (Brih. Up. 3. 8. 8). 

6 
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That it is not the sense-organs is declared by the Sruti 
way aeaituqiey —'It has no eyes nor ears, no hands 
nor feet” (Mund. Up. 1. 1. 6). That the Self is the vital 
force or the mind is refuted by the Sruti war} wam: ya: 
— ‘Without the vital force and without the mind, pure” 
(Mund Up. 2. 1. 2). That the Self is not intellect is declar- 
ed by the Sruti qaare ferent weaf— “The Self is infinite, 
all-formed and non-agent’”’ (Svet. Up. 1. 9). That the Self 
consists of bliss is contradicted by 4 «nfa am aa AGGL tai 
—‘‘There is no one to know me. I am eternal Conscious- 
ness”? (Kaiv. Up. 21). That the Self is consciousness 
associated with ignorance is contradicted by such Srutis as 
feendtise -—“‘T am Pure Intelligence the Absolute 
Good” (Kaiv. Up. 18). That the Atman is non-existence or 
void is contradicted by such Srutis as g@q deny AA 
—‘In the beginning, my dear, all this was only Existence” 
(Chh. Up. 6. 2. 1); qax a wan—‘It is truth. It is the 
Self” (Chh. Up. 6. 8. 7). 

There are many other scriptural passages to support 
the view that the Self is not the son etc., but something 
eternal, infinite and transcendental. Comp. qaa wan gater: 
—‘‘He is thy Self which is within all” (Brih. Up. 3. 4. 1); 
maga muga wyga ae wa aaa a aM fag: 
— ‘They who know the Vital Force of vital forces, the Eye 
of the eye, the Ear of the ear, the Mind of the mind” 
(Brih. Up. 4 4. 18); aa arf f ame aa ay 
— ‘Whence the senses together with the mind return 
baffled” (Tait. Up. 2. 4). 

It should not however be thought that the scriptural 
passages quoted by those who call the son etc. the Self, are 
whelly meaningless. As the Self is too subtle for ordinary 
understanding, the passages in question gradually train the 
mind to dwell on finer and finer aspects of the Self. This 
is called the Arundhati Nydya. One wishing to locate the 
tiny star called Arundhati is first directed to look at bigger 
and brighter stars. Gradually he comes to the right star 
Similarly those scriptnral passages gradually help one on 
to the Reality. 
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Again, the son etc. cannot be the Self, which is real 
and eternal, because these are merely material objects like 
a pot etc. They would not even be known bnt for the 
Atman, the eternal subject, which cognises them and is their 
substratum. This Atman is self-luminous. Comp. q fas- 
faman faster: — You cannot know That which makes 


Knowledge itself possible” (Brih. Up. 3. 4. 2); wart ær: 
— ‘In that state the individual is self-illu- 


mined” (Brih. Up. 4. 3. 9). 

Therefore the innermost Self is something different from 
the body, the sense-organs, vital forces, mind, intellect and 
Cosmic ignorance. It is the eternal Witness, Existence, 
Knowledge and Bliss Absolute. 

Lastly sages by their actual realisation of the identity 
of the Jiva and Brahman support this Vedantic view regard- 
ing the nature of the Self. Thus scriptural evidence, 
reasoning and intuition all bring out the transcendental 
nature of the Self.] ° 
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135. Therefore the innermost Conscious- 
ness which is by nature eternal, pure, intelli- 
gent, free and real, and which is the illuminer 
of those unreal entities (such as the son etc.) 
is the Self. This is the experience of the 
Vedantists. ` 
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136. The above is an account of super- 
imposition of unreality on the Real. 


[The topic introduced in paragraph 122 regarding the 
varieties of superimposition is ended here. ] 
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137. As a snake falsely perceived’ in a 
rope is ultimately found out to be nothing but 
the rope; similarly the world of unreal things, 
beginning with ignorance, superimposed upon 
the Reality, is realised, at the end, to be 
nothing but Brahman. This is known as 
refutation (A pavdda). piona sata 


[1 Falsely perceived—‘Vivarta’ means an apparent 
modification or illusion which is caysed by ignorance. As 
a snake is the Vivarta of a rope, so is the world the Vivarta 
of Brahman, and the illusion is removed by Knowledge. 

When the rope, through illusion, appears as a snake, it 
does not actually change into the snake. Apavdda destroys 
this illusion and brings out the truth. Similarly Brahman, 
through illusion, appears as the phenomenal world. The 
breaking up of this illusion—which consists only of name 
and form—and the consequent discovery of Brahman, which 
is the underlying reality, is called Apavdda.] 


RR 
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138. Thus it has been said: Vikéra* is 
the actual modification of a thing altering into 
another substance; while Vivarta’ is only an 
apparent modification. 
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[1 Vikéra—As when milk is turned into curd. 
2 Vivarta—As when a rope is mistaken for a snake, or a 
mother-of-pearl for silver. 


According to the monistic school of Vedanta, the world 
is not an actual, but apparent modification of Brahman. It 
has not actually changed into the world. For the Srutis 
declare that Brahman is changeless and eternal. But the 
school of qualified monism, of which R&mfnuja is the chief 
exponent, holds the universe to be an, actual “modification 
of Brahman. “The entire universe and all individual selves 
are part and parcel of Brahman. |] 


EE 
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139. To illustrate: The four kinds’ of 
physical bodies which are the seats of enjoy- 
ment; the different kinds of food and drink 
etc., which are the objects of enjoyment; the 
fourteen planes? such as Bhur etc., which 
contain them; and the universe (Brahménda) 
which contains these planes—all these are re- 
duced to their cause, the five gross’ elements. 








[1 Four kinds etc.—See paragraphs 106—109. 
2 Fourteen planes—See paragraph 104. 
3 Gross—See paragraph 99 note. 


This is how the gross universe is to be gradually resolved 
into Brahman. We must reduce the effects into their 
causes, in the reverse order to that of creation. ] 
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140. These five gross elements, together 
with the five objects! such as sound etc., and 
the subtle bodies—all these are reduced to 
their cause—the uncompounded elements. 


[1 Objects—The characteristic properties of the five gross 
elements. See paragraph 103.] 
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141. The five uncompounded elements, 
together with the tendencies of Sattva’, Rajas 
and Tamas, in the reverse? order to that of 
creation, are reduced to their cause, namely 
Consciousness associated with ignorance. 






[1 Sativa etc.—Characterised by knowledge, activity and 
inertia respectively. 

2 Reverse order—For the process and order of creation 
see paragraph 67.] á 
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142. This ignorance and the Conscious- 
ness associated with it, such as Iswara etc., 
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are resolved into the transcendent’ Brahman 
unassociated with ignorance, which is the 
substratum of them all. 


[1 Transcendent etc.—Existence, Knowledge, Bliss Abeo- 


lute. } 
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143. By this process of superimposition 
and refutation the precise significance of 
‘“That’”’? and ‘‘thou’’ is clearly determined. 


[1 That etc.—These are the two words of the great Vedic 
dictum awafa—‘Thou “art That” (Chh. Up. 6. 9. 3).] 
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144. To explain: Collective ignorance 
and the rest’, Consciousness’ associated with 
it and endowed with omniscience etc.,* as also 
the Pure Consciousness ynassociated with any 
attribute—-these three, when appearing as one‘ 
and inseparable like a red-hot iron ball, be- 
comes the primary’ meaning of the word 


‘Th at. 93 


[1 And the rest—The gross and subtle cosmic bodies are 
meant. 
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2 Consciousness etc.—Iswara, Hiranyagarbha and Virdt are 
meant. 


3 Etc.—E.g., rulership. 


4 Appearing as one—because of our ignorance, though in 
reality they are distinct. 


5 Primary—The meaning of a word may be threefold, 
viz., primary (ape) that is, the meaning directly conveyed 
by the word; secondary or implied (@gy), the meaning it 
conveys by implication; and suggested (sq), the meaning 
hinted at or suggested by the word through association. ] 
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145. The unassociated Consciousness 
which is the substratum of the limiting ad- 
juncts and of Iswara which they limit, is the 
implied meaning of “That.” 


[Brahman, which is the substratum of collective ignor- 
ance and of Iswara, is the implied meaning of ‘‘That.’’] 
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146. Individual ignorance and the rest’, 
Consciousness’ associated with it and endowed 
with partial knowledge etc., as also the Pure 
Consciousness unassociated with any attribute 
—these three when appearing as one and in- 
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separable like a red-hot iron ball, become the 
primary meaning of the word ‘‘Thou.”’ 


[1 And the rest—Meaning the individual subtle and gross 
bodies. 
2 Consciousness etc.—That is Prajna, Taijasa and Viswa.] 
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147. The unassociated transcendent Con- 
sciousness—the inward Bliss—which is the 
substratum of the limiting adjuncts and of 
the Jiva which they limit, is the implied 
meaning of the ward ‘‘Thou.’’ 





[Pure Consciousness which is the substratur of individual 
ignorance and of the Jiva, is the implied meaning of 
‘“*Thou.”’] 
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148. Now is being described the meaning 
of the great Vedic dictum (Mahdvdékyam) :— 
This dictum is a proposition conveying iden- 
tity, by virtue of the three’ relations of its 
terms, viz., ‘‘Thou art That.” 


[1 Three—See the following text. 


There are two kinds of sentences: One which merely 
shows the connection between its terms which denote distinct 
things. The other is an identical proposition. The former 
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is illustrated in the sentence, “Bring the Cow,” and the 
latter in the sentence, “This is that Devadatta.’’ The 
sentence, ‘Thou art That,” is of the second type. ] 
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149. The three relations are :—Sdmédnd4- 
dhikaranya or the relation between two words 
having the same substratum, Visheshana- 
visheshyabhadva or the relation between two 
words qualifying each other (so as to signify 
a common object); and Lakshya-lakshana- 
bhava or the relation between two words and 
an identical] thing implied by them, here, the 
Inner Self. 
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150. Compare—(The relations are :) The 
relation between two words having the same 
substratum ; that between two words qualify- 
ing each other (so as to signify a common ob- 
ject), and the relation between two words and 
an identical thing implied by them (here the 
Inner Self). 


[Naishkarmya-Siddhi 3. 3.] 
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151. Sdmdanddhikaranya is the relation- 
ship between two words having the same 
locus :—For instance, in the sentence, ‘“This 
is that Devadatta,” the word ‘‘That’’ signify- 
ing Devadatta associated with the past, and 
the word ‘‘This’”’ signifying Devadatta asso- 
ciated with the present, both refer to one and 
the same person called Devadatta. Similarly 
in the sentence, ‘“Thou art That,’’ the word 
““That’’ signifying Consciousness character- 
ised by remoteness etc., and the word ‘“Thou’”’ 
signifying Consciousness characterised by 1m- 
mediacy etc., both refer to one and the same 
Consciousness, viz. Brahman. 
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152. The second relation, that of Vishe- 
shana-visheshyabhdva is this :—In the same 
sentence (““This is that Devadatta”), the 
meaning of the word ‘‘That’’ is Devadatta 
existing in the past and the meaning of the 
word ‘‘This’’ is Devadatta existing in the 
present. They are contrary ideas, but still 
they qualify each other so as to signify a com- 
mon object. Similarly in the sentence, 
‘Thou art That,” the meaning of the word 
‘“That’’ is Consciousness characterised by 
remoteness etc., and the meaning of the word 
‘Thou’? is Consciousness characterised by 
immediacy etc. They are contrary ideas, 
but still they qualify each ther so as to signify 
a common object. 
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freataqda ae JASAN: anA art 
eer atat aeaaeae aaea- 
Acer etal AE TANT: RUR N 








153. The third relation, that of Lakshya- 
lakshanabhdva is this: In that very 
sentence (‘This is that Devadatta’’), the 
words ‘‘This” and ‘‘That’’ or their meanings, 
by the elimination of contrary associations of 
past and present time, stand in the relation 
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of implier and implied with Devadatta who is 
common to both. Similarly in this sentence 
(“Thou art That’’) also, the words ‘‘“That’’ 
and ‘“Thou,’’ or their meanings, by the elimi- 
nation of contrary associations of remoteness 
and immediacy etc., stand in the relation of 
implier and implied with Consciousness which 
is common to both. 


[There are three kinds of implications (Lakshané) : 
(1) Jahallakshand. When the direct meaning of a sentence 
is discarded in favour of an indirect meaning, it is a 
case of Jahallakshané. As for instance, mat dee— 
where the direct meaning, ‘‘The village of the cowherds is in 
the Ganges,” is discarded in favour of the indirect meaning, 
“on the Ganges.” (2) AjaNallakshané. When the direct mean- 
ing of a sentence is not wholly discarded but hints at the 
real meaning, it is a case of Ajahallakshand, As“for instance, 
wry: wafa (literally, “The red colour is running”) means, 
“The red horse is running.” We get the meaning of the 
sentence by associating a red horse with the red colour. 
(3) Jahadajahallakshand. When one part of the direct 
meaning of a sentence is given up and another part retained, 
it is a case of Jahadajahallakshandé. As for instance, in 
“This is that Devadatta,” the associations regarding time 
and place are eliminated, but the person called Devadatta 
is accepted. Similarly in the great vedic dictum, ‘“Thou art 
That,” the contradictory factors of remoteness and imme- 
diacy, omniscience and partial kndwledge, etc., associated 
with “That” and ‘Thou’ respectively, are given up and 
Pure Consciousness, which is common to both, is accepted. 
Therefore the real meaning of the sentence is derived by 
applying this last form of Lakshané or implication.] 


RT ATSANA | 24s I 
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154. This is also called Bhdgalakshand. 


RR seqrofata area + ag- 
N guu tl 
155. The literal meaning, in the manner 


of the sentence, ‘“The blue lotus,’’ does not fit 
in with the sentence, ‘‘Thou art That.” 


[For explanation see the next paragraph.] 


aX a ASASEN AAA 
a deaa na a feat 
damier a Renaa aA at anem- 
mA mraman: TBA 


248 It 





156. In the phrase (‘‘The blue lotus’’), 
the meaning of the word ‘‘blue’’ is the blue 
colour, and the meaning of the word ‘‘lotus’’ is 
the flower called lotus. ‘They respectively ex- 
clude other colours such as white etc., and 
other objects such as cloth etc. ‘Thus these 
two words mutually stand in the relation of 
qualifer and qualified. And this relation 
means their mutual qualification’ or their 
unity. This interpretation of the sentence, 
since it does not contradict any other’? means 
of knowledge, is admissible. 
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{The contention of the opponent that the meaning of 
the words “That” and “Thou” in the sentence, ‘Thou art 
That,” may be established by the relationship of 
Samanddhikarana or Visheshana-visheshya, as in the 
phrase, “The blue lotus’, without taking the help of 
Bhégalakshand, is now refuted. 


1 Mutual qualification etc—Though the words ‘‘blue”’ 
and “‘lotus’’? are themselves distinguished from each other, 
yet by their position in the phrase they qualify each other 
so as to bring out a common idea. Not all lotuses, nor 
all blue things are meant, but that lotus which is blue, and 
that blue colour which is associated with a lotus are only 
meant. That is to say, they together mean what we know 
as the blue lotus. 


2 Any other etc.—Such as direct perception etc. ] 


wa oq aewaniqdwentafatieadace zd- 
ariana aAa MNARA- 
an kimaana Aaen- 
AC ATT IT er AR ea- 
fercharrareateat a TRAST N LO N 


157. But in this sentence (‘“Thou art 
That’’), the meaning of the word ‘‘That’’ is 
Consciousness associated with remoteness etc., 
and the meaning of the 'word ‘*Thou’’ is 
Consciousness associated with immediacy etc. 
If it 1s maintained that these two ideas, since 
they eliminate their mutual distinction, stand 
to each other in the relation of qualifier and 
qualified, meaning their mutual qualification 
or their unity, it involves a contradiction with 






< te 
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direct perception and other means of knowl- 
edge, and therefore is inconsistent. 


[The word “Thou” indicates Consciousness characterised 
by immediacy etc. The word “That” indicates Conscious- 
ness characterised by remoteness etc. Therefore there can- 
not be any mutual relationship of qualifier and qualified 
between them, as in the phrase, “The blue lotus,” because 
they are contradictory ideas, and their co-existence in the 
same individual is unthinkable. ] 


qh 

“gani at ARR at andi art aera: | 

aaen aaa fagat na:” y rfa 
( QAR 994 ) i ee It 


158. ‘Therefore it has been said: ‘“‘In 
this sentence (‘“Thou art That’’), the correct 
meaning is neither the union of the two ideas 
nor their mutual qualification. The real 
meaning of the sentence, according to scholars, 
is, an absolute homogeneous principle.*’’ 
(Panchadasi 7.75). 


[1 Principle—viz. Pure Conscionsness. ] 


as Teat ate: qR Raa 

a ATTA N VUE N E 
159. Again in the sentence (‘“Thou art 
That’’), Jahallakshand is not also admissible 


as in the sentence, ‘‘The cowherd village is on 
(literally in) the Ganges.” 
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[1 Jahallakshand—See note on par. 153. 

As the cowherd village cannot exist in the Ganges 
we are forced to abandon the literal meaning and take 
the phrase, ‘In the Ganges,” to mean, ‘On the Ganges.” 
This is Jahallakshand. But no such construction is ad- 
missible in the sentence, ‘Thou art That.” See the follow- 
ing text. ] 


AN g TPAC SAN TATE 
eA freserarmariaaea: RAA aa- 
Fadesa SRE AN aR tl LEo N 


160. In that sentence, as it is altogether 
absurd to construe the words, ‘‘Ganges’’ and 
‘‘cowherd-village’’, literally, in the sense of 
container and contained respectively, that 
meaning of the sentence must bé entirely 
abandoned, and it should refer by implication 
to the bank of the Ganges. Hence in this case 
the application of Jahallakshané is admissible. 


AT FT TAANA ATA eye ENAA 
mÈ 3 fectagreneaaty qeras 
TYRANT A TFS tt LEE it 


161. But this sentence (‘‘Thou art 
That”) meaning the identity of Consciousness 
characterised by immediacy or remoteness 
involves contradiction in one part only. 
Therefore it is not proper to abandon the 
other part as well and indicate something else 
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by implication (Lakshand). Hence in this 
case Jahallakshané is not admissible. 


(The contradiction is involved in one part only, viz., 
as regards immediacy or remoteness etc. But the other 
part, viz., Pure Consciousness, is identical and does not 
involve any contradiction. So it should not be abandoned. 
Therefore it is not a case of Jahallakshand, where the direct 
meaning is altogether given up.] 


aang ariakenta dread aur SA- 
afa aut acad edad at ariaftenita ciag 
mami AT SUIT: FM HEPAT A gA 
qf arom Il RR I 


162. Nor can it be urged: Just as the 
word ‘*‘Ganges’’ (in the sentence in question), 
gives up its direct meaning and implies the 
“bank”, so may the words ‘That’? and 
“Thou” (in the sentence, ‘‘Thou art That’’) 
give up their direct meaning and mean by im- 
plication the contents of ‘“Thou’’ and ‘‘That”’ 
respectively. So why should it not be a 
case of [ahallakshanéa ? 







, (This is the argument of the opponent: As in the 
sentence, “The cowherd village is in (meaning, on) the 
Ganges,” the word “Ganges” is taken to imply the bank, 
similarly, in the sentence, “Thou art That,” the word 
“That” may give up its direct meaning, namely, Divine 
Consciousness and mean individual consciousness, which 
is the direct meaning of “Thou,” or vice versa. But this 
contention cannot stand on the following ground. ] 


VEDANTASARA 99 


an anata agaia BANAT ATAA- 
OAT JAANA AATETTA, ÈR 


163. In that sentence the word ‘‘bank’’ is 
not mentioned, and therefore the meaning, 
which is not explicit, can only be derived 
through implication (Lakshanâ). But in the 
other sentence (‘‘Thou art That’’), the words 
“That” and ‘‘Thou’’ are mentioned and their 
meanings are explicit; therefore it is not 
proper to use Lakshand here in order to indi- 
cate through either of them the sense of the 
other (thou or That). 


® 


{In a sentence where the literal meaning of the words 
is contradictory, the meaning is obtained through Lakshand. 
But in the sentence, “Thou art That,” the two words 
“That” and “Thou” are mentioned and mean Iswara and 
Jiva respectively. Therefore, it is not proper to apply 
Lakshané to either word, so as to mean the other. ] 


aa m aaraa a 
amaf 1 268 tt 


164. Nor is Ajahallakshand’ applicable in 
this sentence as in the sentence, ‘‘The red 
colour’ is running.”’ 


[1 Ajahallakshané—See note on par. 153. 
2 Red colour—i.e., a red horse. ] 
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AT MONTRATA MENAR Aegna- 
Raa amanan AANI REER- 
AIAG a i LE% tl 


165. The literal meaning of that sentence, 
namely, the running of red colour, is absurd. 
This absurdity can be removed without aban- 
doning the meaning of the word ‘‘Red’’, by 
interpreting it to imply a horse of that colour. 
Therefore in this case Ajahallakshand is 
admissible. 


It ag mamana aR aaea 
meia aeea Reana amaaa ae 
qarin siaa afactaaiterrasan- 
AANT I URTA 11 LEE N 


166. But here (in the sentence, ‘“Thou 
art That’’) the literal meaning, conveying an 
identical Consciousness associated with remote- 
ness, immediacy, etc., is self-contradictory. 
If, without abandoning this meaning, any other 
idea connected with it be implied, still the con- 
tradiction’ will not be reconciled. ‘Therefore 
in this case Ajahallakshandé is inadmissible. 


[1 Contradiction etc.—Because those contradictory 
elements will still persist in it.] 
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aa eee eat at arefrentaaftent- 
meaa eq award ar seracaa: a 
MATA aea nR ASAT | LES Ul 


167. Nor can it be urged: Either of the 
words ‘‘That’’ or ‘“Thou’’ may exclude that 
portion of its meaning which conflicts with the 
other word and imply a combination of the 
other portion with the meaning of the other 
word (thou or That). Therefore no necessity 
arises of admitting Bhdgalakshand. 


[The opponent says: Why not construe the sentence 
as follows? Iet the word* “That” indicating Iswara give 
up the conflicting portion of its meaning, viz., omniscience 
etc., retaining only the non-conflicting portton, viz., Pure 
Consciousness. It can then combine with the import of the 
word ‘‘Thou,’’ which is individual consciousness with all 
its limitations. Or let the word “Thou” give up the con- 
flicting portion of its meaning, viz., partial knowledge etc., 
and combine the non-conflicting portion, viz., Pure Con- 
sciousness, with the import of the word “That,” i.e. 
Iswara. Therefore, there is no necessity of explaining the 
sentence, “Thou art That,” through Bhégalakshand. But 
this contention is refuted by the following text.] 


Che CRT ATA TATA: AAN- 
mearan aaeisetet sann qaeceneterter- 


TAT ti LES N 





168. Because it 1s impossible to conceive 
the same word as indicating a part of its own 
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meaning as well as the meaning of another 
word. Moreover when the meaning is directly 
expressed by the other word, it does not require 
the application of Lakshandé to the first word to 
indicate it. 


[It is clear that the word “That” cannot simultaneously 
mean Pure Consciousness and individual consciousness. 
Therefore Ajahallakshané is not admissible here. Again, 
since the words “That” and “Thou” clearly express their 
respective meanings it is absurd to try to get the meaning 
of each from the other by resorting to Lakshané.] 


qe aise Tare xf aed agii at aem- 
Saenratahtaqdewne arenas ran- 
aenean AR Reana ga- 
qaii saaa am aqai agi a 
| 3 AAAI areata 


win anean qfterer- 
fremnarsdarars serie n Ee n 


169. Therefore, as the sentence, ‘‘This is 
that Devadatta,’’ or its meaning, on account of 
the contradictions irivolved in one part of their 
import, viz., Devadatta as existing in the past 
and in the present, implies, by abandoning the 
conflicting portion which has reference to time, 
only the non-conflicting portion, viz., the man 
Devadatta,—similarly, the sentence, . ‘‘Thou 
art That,’’ or its meaning, on account of the 


-< 
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contradictions involved in one part of their im- 
port, viz., Consciousness characterised by 
remoteness and immediacy, implies, by aban- 
doning the conflicting portion which has rela- 
tion to remoteness, immediacy etc., only Abso- 
lute Pure Consciousness which is common to 
both “Thou” and ‘‘That.’’ 


surge sanf (qF: 3: 78o) IAJAT- 
AHA TAA tt 290 N 


170. Now is being described the meaning 
of the sentence, ‘‘I am Brahman’’ (Brih. Up. 
I. 4. I0), expressive of intuitive experience. 


qami mean aa age aqi 
maha aama satas fanse 
PAYSTATHAT naana ae RATA - 
memen fereraferaater tt 29 tt 


171. When the teacher in this way clears* 
the meaning of the words ‘‘That’’ and ‘“Thou’”’ 
by the refutation’ of superimpositions, and 
makes the qualified student grasp the import 
of the sentence, ‘‘Thou art That,’’ which ‘is 
Absolute Unity, there arises in his mind a 
state of absolute Oneness in which he feels that 
he is Brahman, by nature eternal, pure’, self- 
illumined, free*, real’, supremely blissful‘, 
infinite’ and one without a second. 
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(1 Clears etc.—By the application of Bhdgalakshané as 
described above. 

2 Refutation etc.—See paragraphs 32 and 137, 

3 Pure—Not associated with ignorance etc. 

4 Free—From all limitations. 

§ Real—Imperishable. 

6 Supremely blissful—In fact, it is Bliss Absolute. The 
bliss. enjoyed by all corporeal beings is a result of their 
work, and therefore finite and transient. 

7 Infinite—Not limited by time, space, etc.] 


ar q faerfafacrafen aA sene 
at am fradiaed agaaa aaa aT TERTON- 
mam qqmaqmonnmisea aad afa aq- 


faraafacts afar aaa i 292 tt 


172. That mental state, illumined? by the 
reflection of Pure Consciousness, makes’ the 
Supreme Brahman, unknown but identical 
with the individual self, its object and destroys 
the ignorance pertaining? to Brahman. ‘Then, 
just as a cloth is burnt when the threads com- 
posing it are burnt, so all the effects of ignor- 
ance are destroyed, when their cause, viz., 
ignorance, is destroyed. Hence the mental 
state of absolute Oneness, which forms part of 
those effects, is also destroyed. 


[In perception according to the Vedanta philosophy, the 
mind (Antahkarana) through a particular sense-organ is 
projected upon an object and pervades it. It then takes 
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the form of the object. This transformation is called Vritti 
.or mental state. As, for instance, the water of a lake issues 
through a hole as a thin stream and enters a field. It 
then takes the form of the field. 


1 Illumined etc.—As the mind is material, no modifica- 
tion of it can destroy ignorance. But this can be done when 
it is illumined by the reflection of Pure Consciousness. 

2 Makes etc.—Is turned towards, or concerns itself with, 
Brahman. 

8 Pertaining etc.—Ignorance is not in Brahman, which 
is pure and self-illumined, but in the Jiva. So long, how- 
ever, as the latter does not realise his identity with Brahman, 
ignorance is—rather loosely—said to be in Brahman because 
of its identity with the Jiva.] 


an sfafaftad serrate ae ana- 
pininana EART- 
maaien A a- 
LAng aaen ganafi- 
VA SEARRE RART WALT N 29 N 


173. As the light of a lamp cannot illumine 
the lustre of the sun but is overpowered by it, 
so Consciousness reflected in that state of the 
mind is tunable to illumine the Supreme 
Brahman, self-effulgent amd identical with the 
individual self, and is overpowered by it. And 
on the destruction of this state of absolute 
Oneness with which that Consciousness is 
associated, there remains only the Supreme 
Brahman, identical with the individual self, 
just as the image of a face in a looking-glass 
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is resolved into the face itself when the looking- 
glass is removed. 


ada a “ATAJA” (F: 3: UBIRE ) 
sR a Age” (È: 3:34) cert: R- 
fA afrencengterter reana aAA- 
TETTA ll 29 N 


174. Such being the case, there is no 
contradiction between the following Sruti 
passages : ‘By the mind alone It is to be per- 
ceived” (Brih. Up. 4. 4. 19), and “That 
which cannot be thought pf by the mind’? 
(Kena. Up. 1. 5). We are to suppose that 
the unknown Brahman is brought into contact 
with only the mental state’, but not with the 
underlying’ Consciousness. 


[1 Mental state—Which simply destroys the aspirant’s 
ignorance concerning Brahman, but does not help to reveal 
It. 


2 Underlying etc.—Brahman is self-luminous. It does 
not require the help of another Consciousness to reveal 
Itself. ] 


ara — 

é maskina | 

seamana Sheremfarcafarea” y xfer 
' ( daaah Eso ) il 29% tt 
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175. Thus it has been said :—‘‘The 
authors of the scriptures have refuted the idea 
that the individual Consciousness can manifest 
the Brahman. But they admit that the 
Brahman associated with ignorance is brought 
into contact with the mental states only for the 
purpose of dispelling ignorance regarding It’’ 
(Panchadasi, 6. go). 


‘CUTAN ys |” fa = 
( daaah IER ) N OË N 
176. ‘“‘Brahman, being self-luminous, does 


not depend on the individual Consciousness for 
Its illumination” {Pafchadasi, 6. 92). 


arerzratarerantiiafererga hana ste N 299 N 


177. But there is a difference when the 
mental state assumes the form of material 
objects. 


[See the next paragraph.] 


anig aa ae sft enaar- 
ma ac faerie agang ena- 
Renna we’ menfa areata N 29¢ It 
178. Because, in the case of the expe- 
rience, ‘‘This is a jar,” the mental state 


assumes the form of the jar, makes the un- 
known jar its object, and dispels the ignorance 
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regarding it. Then the Consciousness 
underlying the mental state manifests the 
material jar. 


aga — 

afeccefaqraret aà angen 27 | 

ami fra aAA fa: ept 
( dax 9 182) N ROL N 


179. Thus it has been said :—‘‘Both the 
intellect and the Consciousness underlying it 
come into contact with the jar. The intellect 
destroys the ignorance (regarding the jar) and 
the underlying .Consciousness manifests the 
jar” (Panthadasi, 7. 91). 


am draramewenarnrnd azqerae: fak- 


ea dgaenndaaaqest waa  aaiq 
WATATA N Lo It 


180. Just as the light of a lamp coming 
into contact with a jar or cloth existing in 
darkness, dispels the darkness which envelops 
them and through its own lustre manifests 
them as well. 


CARA A STAT TATTLE STOTT a azT - 
TATA SAAT TART Ul We N 
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18x. ‘Till such realisation of the Conscious- 
ness which is one’s own Self, it is necessary to 
practise hearing, reflection, meditation, and 
absorption (Samddhi). ‘Therefore these are 
also being explained. 


ATSTATT ATL |] RR It 


182. Hearing is the ascertainment through 
the six characteristic signs that the entire 
Vedanta philosophy establishes the one 
Brahman without a second. 


[Sravana does not meañ only hearing about the truth 
from the teacher or the scriptures. To be really fruitful, it 
must be followed up by the above ascertainment. } 


TATE Ul LCR tl 
183. The characteristic signs are, the 


beginning and the conclusion, repetition, ori- 
ginality, result, eulogy and demonstration. 


ae — i 
SURMISE ATM STRATA | 
adaratarelt a fog ereqafaia N vce it 


184. Thus it has been said :—‘‘In ascer- 
taining the meaning, the characteristic signs 


joo l E A 
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are, the beginning and the conclusion, repeti- 
tion, originality, result, eulogy and demons- 
tration.’’ 


TEURER ACTA AIT - 
qan | wat grant ane sacomfaqrren- 
fiarag “aeia” ( ARI ) rertat “Bee 
zafir aad” (ICIO ) reread a ATT tt &c% It 


185. The beginning and the conclusion 
mean the presentation of the subject-matter of 
a section at its beginning and end. As, for 
instance, in the sixth chapter of the Chhan- 
dogya-Upanishad, Brahmah, the One without 
a second, ,which is the subject-matter of the 
chapter, is introduced at the beginning in the 
words, ‘“‘One only without a second” etc. 
(6. 2. 1), and again at the end in the words, 
‘In It, all that exists has its Self” etc. 


(6. 8. 7). 

sauna meara nA qhgeta A- 
memea: a naaa wet aa- 
nA seamen: RITA N C N 


186. Repetition is the frequent presenta- 
tion of the subject-matter in the section. As, 
for instance, in the same section, Brahman, 
the One without a second, is repeated nine 
times in the sentence, ‘‘Thou art That.” 
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taane: marrana- 
somya an anea mA- 
AART l 2O N 


187. Originality means that the subject- 
matter of a section is not available through any 
other source of knowledge. As, for instance, 
in that very section, Brahman, the One with- 
out a second, is not knowable through any 
other means except the Srutis. 


[Comp.—“I ask you to teach me about that Being who 
is taught in the Upanishads alone” (Brih. Up. 3. 9. 26). ] 


Hes FT AHL RACAMALT ATTSTHET AT 
aa at saree sat) aut at araa- 
gett Gq aca arada Fe ares amsa 
eran” (ARR) mafaa anfa: 
RNA yaa N RLE N 


188. The result is the utility of the sub- 
ject-matter of a section—e.g., Self-knowledge 
—or its practice as mentioned at different 
places. As, for instance, “in the same section, 
the words, ‘“The man who has got a teacher 
knows the Brahman. He has to wait only 
till he is delivered from the body; then he 
becomes united with Brahman’’ (6. 14. 2). 
Here the utility of the knowledge of Brahman, 
the One without a second, is Its attainment’. 


112 VEDANTASARA 


[1 Its atiainment—Comp. “One who knows that Supreme 
Brahman verily becomes the Brahman” (Mund. Up. 3. 2. 9); 
‘‘The knower of the Self goes beyond grief” (Chh. Up. 
7. 1. 8).] 


CRUOTAATTIST TT AT NİRAN: | AN 
aaa “sa anager tarred yet NANA RAR- 
ferme fererral”’ (Giga) aAa i) REL N 


189. Eulogy is the praising of the subject- 
matter of the section at different places. As, 
for instance, in the same section the words, 
‘Have you ever asked for that instruction by 
which one hears what has not been heard, one 
thinks what has not been thought, one knows 
what has not been known” (6. 1. 3), have 
been spoken in praise of Brahman, the One 
without a second. 


[Eulogy usually recommends an injunction by stating 
either the good arising from its observance or the evil 
arising from its violation, and supplementing it by illustra- 
tions. ] 


THUAN TT A BTTATOTT RREN- 
afer: | an aa “aur atta èz ad’ aad 
frend enegracart frat anad afatete 
eel” (Ae) scaarafadiaaeqania rne 
MARTTA JRR: YAS N REO N 


190. Demonstration is the reasoning in 
support of the subject-matter of a section 
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adduced at different places. As, for instance, 
in the section in question, the words, ‘‘My 
dear, as by one lump of clay all that is made 
of clay is known,—every modification being 
but an effort of speech, a name, and the clay, 
the only reality about it’’ (6. 1. 4), furnish 
the argument that modifications are merely 
an effort of speech, to establish Brahman, the 
One without a second.’’ 


mat q yaeufadiaacaat Arenga RR- 
faraacangfarrnyz i 282 tt 


191. Reflection is the constant’ thinking 
of Brahman, the One without a second, al- 
ready heard about from the teacher,» by argu- 
ments agreeable to the purport of the Vedanta. 


[1 Constant—The desired result is not obtained if there 
is interruption. ] 


franfratetfancracikenfaciaaeqaanrdiaacas- 
startet aara Heer I 


192. Meditation is a stream of ideas of the 
same kind as those of Brahman, the One with» 
out a second, to the exclusion of such foreign 
ideas as those of the body’ etc. 








[1 Body etc.—Including the mind, which is material in 
nature. Such ideas are antagonistic to that of the absolute 
Spirit. ] 

8 
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amaaan: aferncant afara 112231 


193. Absorption (Samddh1) is of two kinds, 
viz., that attended with self-consciousness and 
that without it. 


[1 Absorption—It is a deeper kind of concentration. ] 


aa afancaat ata stantnfafancacar- 
Qaratfacdiaacata agrnrcrnifterenfaraare aen- 
TAT ll LES Il 


194. Absorption attended with self- 
consciousness (Savikalpa Saméddhi) is that in 
which the mental state, taking the form of 
Brahman, the One without a second, rests on 
It, but without the merging of the distinction 
of knower, knowledge and the object of knowl- 
edge. 

[This is also called Samprajndta Samadhi. ] 


aa gaans agaaa anasag a 
AY ATS | LES N 


195. In that state the knowledge of the 
Absolute manifestc itself in spite of the cons- 
¢Ciousness of the relative, as when we know a 
clay elephant etc., the knowledge of the clay 
is also present. 


[In this state both the phenomenon and the noumenon 
(or substratum) are present before the mind. The Reality 
peeps through the vesture of name and form.] 
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Cafgrred wratad at 
Salata AIARRAT | 
ase aad agga 
aga are aad feet xfer 
squa ( 9312012 ) U Vee N 


196. ‘Thus it has been said :—‘‘I am that 
Brahman, the Intelligence’ absolute, formless 
like ether, Supreme, eternally luminous, 
birthless, the One? without a second, immu- 
table, unattached, all-pervading, ever-free’’ 
(Upadesha-sahasri, 73. 10. 1). 








[1 Intelligence etc.—The eternal] witness. 
2One ctc.—Devoid of all differences wHatsoever.] 


fafaacrneg stantarfafancrsaraerariadts- 
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197. Absorption without self-conscious- 
ness (Nirvikalpa*’ Samâdhi) is the total 
mergence in Brahman, the One without a 
second, of the mental state which has assumed 
Its form, the distinction of knower, knowledge 
and the object of knowledge being in this case 
obliterated. 


[This is also called Asamprajnéta Samadhi. The former 
kind of absorption deepens into this.] 
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198. Then, just as when salt has been 
dissolved in water it 1s no longer perceived 
separately, and the water alone remains, 
similarly the mental state that has assumed 
the form of Brahman, the One without a 
second, is no longer perceived, and only the 
Self remains. 


amare ggg a aR SAT 
gama amàs |= acargratagraaraxonea- 
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199. Therefore there is no apprehension 
of its being identical with the state of deep 
sleep. For, though the mental state appears 
in neither, yet the difference between them lies 
in this that it exists? in the Nirvikalpa 
Samddhi, but in deep sleep it doe$? not. 


[1 Exists—The mental state, though not perceived in 
Samadhi, exists nevertheless, having taken the form of 
Brahman. : 

2 Does not—In deep sleep the mental state is totally 
absent, having merged in its cause, ignorance, which alone 
remains. } 
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200. The steps to the attainment of this’ 
are general discipline, particular discipline, 
posture, control of the vital force, self-with- 
drawal, concentration, meditation, and absorp- 
tion (with self-consciousness). 


[1 This—Nirvikalpa Samédhi.]} 


aa “aana RAET Aat:” Ro 


201. General diseipline (Yama) consists 
of non-injury’, truthfulness’, non-stealing, 
continence*, and non-acceptance* of “gifts. 


[1 Non-injury—Not harming others by thought, word or 


deed. 
2 Truthfulness—Maintaining identity between thought, 


word and deed. 
3 Continence—Abstinence from sex relation even in 


thought. 
4 Non-acceptance eic.—of things likely to stand in the 


way of meditatjon. ] 
Cnaarauadeaeractraiatta fara” 
L208 It 


202. Particular discipline (Niyama) con- 
sists of cleanliness’, contentment’, austerity, 
study® of the scriptures and meditation on 


God. 
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{1 Cleanliness—That is, cleanliness of body and purity 
of mind. 


2 Contentment—Being satisfied with what comes of itself. 


3 Study etc.—It also includes the repetition of the sacred 
symbol ‘‘Om.’’] 


RTA eatin anean- 
anam || 203 N 


203. Posture (Asana) means the placing 
of the hands, feet, etc., in particular positions, 
such as Padmdsana, Svastikdsana, etc. 


ngn paaa aAA: TOT- 
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204. Control of the vital force (Prand- 
yâma) refers to exhalation’, inhalation and 


retention of breath, which are means to the 
control of the vital force. 


[1 Exhalation etc.—These should be methodically done to 
produce the desired result.] 2 


afexareri ena fetter: TAC TASTE: IRONII 


205. Self-withdrawal (Pratyâhâra) is the 
withdrawing of the sense-organs from their 
respective objects. 


AAAI Aa CeATANCo ATT {| Roe N 
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206. Concentration (Dhdrand) means the 
fixing of the mind on Brahman, the One with- 
out a second. 


ariiraa fatten fafecarataaate , 
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207. Meditation (Dhydna) is the inter- 
mittent? resting of the mental state on 
Brahman, the One without a second. 


[1 Intermittent—Because of deficiency in concentration. 
This shows the difference between Dhydna and Samddhi.] 


AINE: MARAR TF N Roc Il 


208. Absorption (Samâdhi) is what has 
already been described as attended with self- 
consciousness (Savikalpa). 


[See paragraphs 194 and 195.] 


Sareea fret: amaA tl RoR I 


209. The Nirvikalba Samadhi, of which 
these are the steps, has four obstacles, viz., 
torpidity, distraction, attachment and enjoy- 
ment. 


ganaq eaea feraaafiar WRgoll 
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210. Torpidity (Laya) is the lapse of the 
mental state into sleep because of the failure 
to rest on the Absolute. 


[It is the result of laziness or fatigue. ] 
AMSIRAAISMAT PAPA LE Caa b 
ferata: NR tt 
211. Distraction (Vikshepa) is the resting 


of the mental state on things other than the 
Absolute, because of the failure to rest on It. 


maramma fragacinigqararat eeh- 
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212. Attachment (Kashdya) is the failure 
of the mental state to rest on the Absolute, 
owing to the numbness brought on by impres- 
sions’ due to attachment even when there is 
no torpidity or distraction. 


[1 Impressions etc.—The lurking desire for pleasures once 
experienced. ] 7 


-aane fare: afenerat- 
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213. Enjoyment (Rasdsvdda) is the tast- 
ing by the mental state of the bliss’ of Savi- 
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kalpa Samddhi owing to the failure to rest on 
the Absolute. Or it may mean continuing’ 
to taste the bliss of Savikalpa Samddhi while 
taking up the Nirvikalpa Samédhi. 


[1 Bliss etc.—Which is lower than that obtained through 
the Nirvikaipa Samadhi, 

2 Continuing etc.—Not having the strength to give up, 
as it should. ] 


aaa faraquan faced fae fatada 
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214. When the mind, free from these 
four obstacles, rests unmoved, like the flame 
of a lamp sheltered from the wind, as one 
with Absolute Consciousness, it is called the 
Nirvikalpa Samédhi. 


qaeh-— 
‘eat prataaftad fafind Aega: | 
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215. Thus it has been said: ‘‘When 
the mind is torpid, rouse it; when it is dis- 
tracted, bring’ it back to calmness; when it 
becomes attached, be? aware of it; when it is 
controlled, do not distract it any more. Do 
not linger on -the bliss that comes from the 
Savikalpa Samddm, but be unattached 
through discrimination’’ (Gaudapada Kârikâ 
3.44-45.). ‘“‘As a lamp sheltered from the 
wind does not flicker, so is a Yogi’s controlled 
mind” (Gita 6.19). 


[1 Bring etc.—By perseverance and renunciation. 
2 Be etc.—And of its evil results. ] 


ary SHarpMeRyEAt tl ALE N 


216. Now are being described the charac- 
teristics of a man who is liberated in this very 


life. 





Oe ent ey eh 


[The blessed soul whose ignorance has been destroyed 
by the realisation of Brahman in the Nirvikalpa Samadhi 
becomes liberated at once from the body if there is no 
strong momentum of past actions’ (Prdrabdha Karma) left. 
But if there 1s, it can only be worked out. ‘Such a man is 
called a Jivanmukta or due liberated while living. Though 
associated with the body, he is ever untouched by ignorance 
or its effects. His ultimate liberation (Videha or Kaivalya 
Mukti) comes with the destruction of the body. ] 


Saat ard MANNAST AATA- 
AVIAN HANNAN  Arayklena Saraaenras- 
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217. A man liberated-in-life (Jivan- 
mukta) is one who by the knowledge of the 
Absolute Brahman, his own Self, has dis- 
pelled the ignorance regarding It and has 
realised It, and who, owing to the destruction 
of ignorance and its effects such as accumu- 
lated’ past actions, doubts’, errors, etc., 1s 
free from all bondage and is established in 
Brahman. 


[1 Accumulated etc.—There are three kinds of actions: 
(i) Sanchita or accumulated and stored up; (i) Agdémi or yet 
to come; (iii) Prérabdha or already bearing fruit. This last 
is that part of the accumulated actions which has brought 
about the present life and will influence it until its close. 
The knowledge of Brahman destroys all accumulated actions 
and makes the current work abortive. But the Prdrabdha 
Karma must run out its course, though the balanced mind 
of a liberated man is not affected by it. 


2 Doubts—Whether the individual soul is separate from 
or identical with Brahman. 


3 Errors etc.—Identification of the body with the Self. 
Among the effects of ignorance is the idea of reality which 
an ignorant person has about the relative phenomena. ] 


‘faqa gaa TA ATA: | 
efasad area waiter afert ge Ta y” 
Lena: ( AVS: 3: 2, 2c ) WARE tt 
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218. Witness such Sruti passages as :— 
‘‘The knot? of his heart is broken asunder, 
all his doubts are solved, and his past actions 
are neutralised when He who is high and low 
(cause and effect) has been realised’’ (Mund. 
Up. 2. 2. 8). 


[1 Knot etc.—Egoism, which binds, as it were, Pure 
Intelligence to the body. ] 


ad q sqermaana niama- 
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219. Such a liberated man, while he is 
not in Samddhi, sees actions not opposed to 
knowledge taking place under the momentum 
of past impressions—actions that have already 
begun to bear fruit, which he experiences’ 
through the physical body composed of flesh, 
blood, and other things; through the sense- 
organs affected by blindness, weakness, in- 
capacity, etc., and through his mind subject 
to hunger, thirst, grief, delusion, etc.—yet he 
does not consider them as real, for he has 
already known their nothingness. As a man 
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who is conscious that a magical performance 
is being given, even though he sees it, does 
not consider it as real. 


(1 Experiences—as a witness, without identifying himself 
with it like ordinary people. } 


agaga amisa aq” surfer: 
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220. Witness such Sruti passages as :— 
“Though he has eyes, he is as one without 
eyes; though possessed of ears, he is as one 
without ears,” etc. 


“agaaa ataaqaf ° 
ga a qaa areas: | 
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a amenar rie fara: 1)” 
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, 221. It has further been said :—‘‘He 
who does not’ see anything in the waking 
state as in sound sleep; who though seeing 
duality does not really see it as he sees only 
the Absolute; who though engaged in work’ 
is really inactive’; he, and none other is the 
knower of the Self. This is the truth” 
(Upadesha-saéhasri, 5). 
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[1 Does not etc.—Even while awake, he does not see any- 
thing apart from Brahman. 


2 Work—Which is meant for the good of the world. 


3 Inactive—Because he is free from the idea of agency 
etc. ] 


afeacguaraamaaggrniata ggat- 
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222. In the case of such a liberated soul, 
only good" desires persist, as do his habits of 
eating, moving, etc., which existed before 
the dawn of knowledge. Or he may become 
indifferent’ to all good or evil. 


© 

[1 Good etc.—Because evil desires have already been 
destroyed by his religious practices. 

2 Indifferent—This is added to show the difference 
between the liberated soul and the aspirant for liberation. 
The liberated soul is not a slave to scriptural injunctions, 
nor does he wantonly violate them. He is beyond all laws. J 


aA 
cgaret KEET aara AE | 
gat apns a} AAJA” 
( tunafafe: vite ) fàn 
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223. Thus it has been said :—‘‘If a man 
who has known the truth of Oneness acts 
according to his whims, then where is the 
difference between a knower of Truth and a 
dog as regards eating impure stuff?” 
(Naishkarmya-siddhi, 4. 62). 

Further, ‘‘One who has given up the 
conceit that he has realised Brahman is alone 
the knower of the Self and none else” 
(Upadesha-sahasri, 115). 


[Men of realisation are not whimsical, but spontaneously 
do only what is good. As Sri Ramakrishna said, “An expert 
dancer never makes a false step.’’] 


aginn iat MrT TATA: 
AY MEATA I RR N 


224. After realisation, humility and other 
attributes which are steps to the attainment 
of knowledge, as also such virtues as non- 
injury etc., persist like so many ornaments. 


[These precious qualities attend men of realisation as a 
matter of course. ] 
£ 


oa. 
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225. Thus it has been said :—‘‘Such 
qualities as non-violence etc. come spontane- 
ously to a man who has got Self-knowledge. 
They have not to be sought after’’ (Naish- 
karmya-siddhi, 4. 60). 
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226. In short, such a man’s soul remains 
as the illuminer! of the mental states and 
the Consciousness reflected in them, ex- 
periencing’, solely for the maintenance’ of 
his body, happiness and misery, the results 
of past actions that have already begun to bear 
fruit (Prdrabdha) and have been either brought 
on by his own will or by that of another or 
against his will. After the exhaustion“ of 
the Prârabdha work his vital force is absorbed 
in, the Supreme Brahman, the Inward Bliss, 
and ignorance” with its effects® and their im- 
pressions is also destroyed. Then he is 
identified with the Absolute Brahman, the 
Supreme Isolation’, the embodiment of Bliss, 
in which there is not even the appearance of 
duality. 


VEDANTASARA 129 


(1 Illuminer—The Witness of everything. 

2 Experiencing—Without attachment. 

3 Maintenance—Not for sense-gratification. 

4 Exhaustion—Through enjoyment and suffering. 

5 Ignorance—The little trace of it that makes possible 
the working out of the Prdrabdha work. 

6 Effects—The sense-objects etc. 

7 Supreme Isolation—The One without a second. ] 


“q am samt sentra’ ( a: 3: guk ) 
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227. Compare such Sruti passages as :— 
“His sense-organs do not depart else- 
where (for transmigration)’’ (Brih. Up. 4. 4. 
6); “They are absorbed in him” (Brih. Up. 
3. 2. 11); ‘‘Already a liberated soul, he is 
freed (from further rebirths)’’ (Katha Up. 
5. I), etc. 


[The essence of Vedanta is this: ‘The Jiva or embodied « 
soul is none other than Brahman and as such is always free, 
eternal, immutable, the Ijxistence-Knowledge-Bliss Absolute. 
Because the Jiva does not know his own nature, he thinks 
himself bound, This ignorance vanishes with the dawn of 
Knowledge. When this happens he re-discovers his own Self. 
As a matter of fact, such terms as bondage and liberation 
cannot be used regarding one who is always free. The 
scriptures use the term “liberation” in relation to bondage 
which exists only in imagination. Compare—‘‘This is the 
Supreme Truth :—(As regards the Jiva) there is neither 
destruction nor origin, neither bondage, nor aspirant (after 
breaking it), neither anyone hankering after liberation nor 
a liberated soul” (Gaudapfada Mand. Up. Karika 2. 32).] 
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